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ABSTRACT 


This work aims at a full-length study of the history of 
4 « 
Sri in N.India to the end of the Gupta rule. It consists of 
an introduction, five main chapters, a concluding chapter and 


an appendix. 


Chapter I discusses the abstractions, Sri 
and Laksmi as they are found in 
the Vedic literature and traces 
the gradual development into the 
form of a goddess embodying these 


abstract concepts. 


Chapter II is devoted to the study of the 
importance of the Srisikta in the 
evolution of the proper Sri-Laksmi 
concept, both in the religious and 


the iconographic sphere. 


Chapter III analyses some of the salient features 
of selected early divinities to deter- 
mine the extent to which they anti- 


cipated Sri-Laksmi. 
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Chapter IV considers thw growing attachment of 
Sri-Laksmi to Visnu and also discusses 


her association with various gods. 


Chapter V makes a critical study of the extant 
images of Sri both in her individual 
aspect and in association with Visnu. 
It also examines her iconographic 
resemblances to various other goddesses 


and the resultant syncretistic images. 


Chapter VI (Conclusion) presents a brief resume of the fore- 
going chapters and attempts an evaluation 


of Sri's standing in the Hindu world. 


I am indebted to a number of individuals and bodies. To all 
of these I express my sincerest gratitude. However, I feel that I 
must single out for special mention Dr. J.G. de Casparis for his 
constant encouragement and advice and Dre Wendy O'Flaherty for her 
invaluable comments and criticisms. Thanks are also due to Mrs. Pe 
Brown and the staff of the Library of the School of Oriental and 
African Studies for their most prompt and courteous service and to 


Dr. N.Dutt for his help with the plates. 
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INTRODUCTION 


This work is intended to be a systematic study of the cult 
of sri, also known as Laksmi, the much worshipped Hindu goddess 
of fortune, and endeavours to draw a full picture by analysing 
all her various aspects; the main sources are ancient literary 
and archaeologigal data. 

As far as ancient literature is concerned, the materials 
are not scarcer than for the history of other popular goddesses. 
Although a deity of considerable importance in Hinduisa, Sri is 
denied a place in the early Vedas, which are, however, of immense 
help in determining the range of ideas that could underlie the 
term éri, while the later Vedic literature is of great assistance 
by suggesting the way in which the goddess was conceived. It 
also includes the Srisikta, an eulogy to Sri, the first one to 
emphasise the later importance of the Sri-Laksmi concept. 

This concept is further developed in the Epics and the 
Puranas which contain numerous stories that were woven around 
Sri and Visnu, the consort she became associated with in the 
early Christian era. They also reveal various ideas and 
beliefs associated with the concept of sri, and thus help us 


form a proper image of the goddess. Certain other contemporaneous 


literary works, especially those associated with religious matters 
are of no lesser help as they provide us with material for a 
proper understanding of Sri-Laksmi. The Pancaratra Samhitas, 
as they deal with the higher philosophic conception of Sri, have 
ne bearing upon the popular image of the goddess, although later 
Vaisnava Sects greatly benefitted from this class of literature. 
The Puranas, although lacking in historical perspective, 
are nevertheless of immense help as they supply us with elaborate 
iconographic description of Sri. To these may be added certain 
other texts on the canons of iconography. But very few of the 
Puranas and the iconographic texts can be ascribed to the period 
under survey; However, I have shown no reluctance to make good 
use of them as they retain the tradition. I have also referred 
to some works belonging to the South as long as they had some 
bearing upon my subject. Numerous representations of Sri, 
conforming to these canons, came into existense, both alone 
and in association with other gods while others reveal some 
of the foreign elements that were incorporated in her concept. 
A few sculptures betray some syncretism of Sri with other 
goddesses. Thus they render great assistance and in some 
cases I have referred to icons of a later period whenever I 


felt it necessarye 


Apart from these sculptural representations, seals, coins 
and inscriptioms also form an additional suorce of information. 
Seals used by the traders, coins issued by the kings and 
inscriptions both of individual donors and of royal patrons 
characteristically show her image or have her eulogies in her 
capacity as the goddess of wealth. In fact, she represents 
such a strong human desire that it causes no surprise to see 
that she is the first female deity to be definitely recognised 
in archaeology as early as the third century B.C. Since thay, 
it is the story of Sri's gradual ascendency to powere 

I shall not enlarge here upon the intricate question- 
the importance of which is however not denied- of how far 
non-aryan components can be clearly recognised in sri, bat 
would just venture upon the idea as to how her basic concept 
was inherent in the primitive cult of the Earth Mother and 
how her iconographic features bear a distinct trait of the 
fertility cult of the early period. 

So far, a number of papers have been devoted to the study 
of Sri-Laksmi, but attention has mostly been focused on one or 
another of the various features of the goddess, but none dealt 
with all the problems associated with her. Emphasis has often 


been laid on her being the personification of beauty, sometimes 


¢ 
on her aspect as a Sakti of Visnu, sometimes on the legend of 
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her birth from the ocean. Among them may be counted some 

excellent investigations by some eminent scholars, such as 

the article on Sri-Laksmi by ig kt Becktrkewamey although it 

mainly deals with her iconographic aspect, it forms a kind 

of source material for a study of the Sri-Laksmi cult. The 
Development of Hindu Lcotlograph# furnished useful information, 
serving the function of a standard reference. Apart from 

Govinda Chandra's Pracina Bhdrat met Laksmi Pratima, which 

provides a rich collection of materials, no book has fully 

studied the Sri aspect. In some books she is discussed 

in connexion with Visnu and one such commendable work is 

JeGonda's Aspects of Early Visnuisn. Lastly, I must not 

omit Shashi Bhushan Das Gupta's Sri Radhar Krama-Vikas, 

Darsane 0 Sahitye, a penetrative work on the history of 

Radha in Bengali. Radha, the beloved of Krsna, whose 

name is doubtless related to the Vedic radhas (ieee, success, 
prosperity, wealth, bounty, favour, liberality), while radha 

itself is not entirely unusual instead of samrddhi, was deified 

at a later period and was occasionally considered, not unreasonably, 
as a manifestation of Sri-Laksmi. So Sri-Laksmi holds an important 


place in it. 


een - 
4. Coomaraswany, A.K.,'Early Indian Iconography : Sri-Laksmi', 
EA, vol.eI, no.5, Jane 1929. 


2e Banerjea, J,N, The Development of Hindu Iconography, Calcutta1956. 


But in spite of the undeniable importance of Sri, none of 
the learned authorities cited above has sufficiently taken into 
account all the different aspects of Sri-Laksmi, and this, 


I hope, is the raison d'etre of this work. 
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CHAPTER ITI. 


SRI-LAKSMI IN THE VEDIC LITERATURE 


SRI 


The word Sri (which with its other variations is 
just as much Avestic as Vedic), in its literary as well 
in its religious connotations, is of great significance. 
The very word which is used to designate beauty and 
glory, earthly abundance and royal majesty, brilliance 
and lustre, also indicates a goddess who combines in 
herself all these qualities. It has also been used 
as an expression qualifying names and epithets,~ while 
as the root of a verb $rinati, it is mentioned in con- 
nection with the mixing of milk with soma, whereby the 
latter is strengthened. 

In the Rgveda, the word occurs as Sri,” dh tagri,* 
6 ¢ 9 


darSata &rT 7 Sriye, ri 0,? Sriyam,° suSriyan, 


1. It may be repeated several times to express excessive 
veneration. The Nanaghat Cave Ins. of Satakanpi I and 
Hathigumpha inscription of Kharavela, belonging to the 
lst century B.C. seem to be the earliest epigraphic 
evidence recording the practice of prefixing Sri to 
personal names. 


2. RV., IV, 41, 8. 

3- Ibid., IX, 109, 15. 
4, Ibid., X, 65, 2. 

5. Ibid., X, 91, 2. 


6. Ibid., II, 23, 18; IV,5,15; 10,5; V,60,4; IX,104,1; 
Hy45583 91,2; 95,6; 105,10. 


?e Ibid., I, 1665203, TIT, 19H VII515,55: X, 91,5. 


> 


Sriyab,° 


abhigriyab,’ Sriyase,© aSrira,” Sriyaradhi,?° $rinit it 


Sreyam,” Sraya,© Sreya,” Sriya,” Sripa, 
$ripana,?- Sripanap, etc. and embraces concepts which, 
though by no means quite similar, all relate to the same 
general idea, viz., signifying something that is bene- 
ficial in one or other respect, something that is 
desirable to mankind in general. A few examples may 


suffice to illustrate the way in which these various 


Footnotes 8 and 9 from previous page. 
S. "BY Ss, -E, 17955 VITI,20,7 

9. Ibid., I1I,3,5; IX,43,4. 

1. Ibid., V,60,4. 

2. Ibid., V,53,4. 

3. Ibid., VI,41,4. 

4, Ibid., I1,188,6; I1,8,3; V,3,4. 
5. Ibid., X,45,5. 

6..Ibid., I7,1,123.. IX,16,6. 

7. Ibid., X,66,8. 

8. Ibid., V,59,3. 

9. Ibid., VIII,2,20. 

10. Ibid., V,6l,1l2. 

ll. Ibid., VI,46,4. 

12. Ibid., IX,65,26. 

13. Ibid., IX,109,17. 


ODE OO 


conceptions are reflected in the word $ri. One 


passage implies the sense of glory, (bhurini bhadra 


naryegu_bahagu vakgahsu rukma rabhasaso afjayab/ 


apsesvetah pavigu kgura adhi vayo na pakgan vyanu 
$riyo dhiret i.e. ‘in your manly arms there are many 


good things, gold chains are on your chests, and glis- 
tering ornaments. Deer skins are on your shoulders, 
on your fellies knives; they spread their glory out 


as birds spread out their wings').© The same sense is 


inherent in the passage Sriye jatab Sriya a niriyaya 
$riyam vayo jaritpbhyo dadhati / Sriyap vasana 


amptatvamayan bhavanti satya samitha mitadrau, meaning 
‘For glory born he hath come forth to glory: he giveth 


life and glory to the singers. They, clothed in glory, 
have become immortal. He, measured in his course, 


makes frays successful’. 


1. BY., I,166,10. 


2s Gis Griffith, Re T.H., The hymns of the Reveda, Ls 
Pe 298. 


3. BVe, 1X,94,4; cf: I1,44,3; 116,17; 184,3; 188,6-8; 
960,43; VI,29,33; 77,23 95,53- 


4. Griffith, The hymns..., IV, p.68. 


The following passages use Sri in the sense of 
beauty, of something which is pleasing to the eye, 
Sriye kam vo adho tanugu vasil('for beauty you have 
swords upon your bodies') or $Sriye sudySi_rupasya ya = 
Similarly, it also occurs to signify majesty in the 


lines, asya $Sriye samidhanasya vrsno.°? 


passages, it has the conception of light and brilliance, 


In some other 


Sriyase kam bhanubhih sam mimiksire’ while the sense of 


purifying or adorning oneself appears in tava $riye 


maruto marjayanta.? Indra taking the vajra in his hands 


6 


too is Sriye;~ the idea that is inherent is to regard the 


Ls Ves 1,488,955 5S54 50; 110,16. 


2. Ibid., V,44,2; cf: I11,1,12; IV,10,5; VII,15,5; 
X,45,8. The connection of Sri with the derivatives 
of dr$ intensifies the sense of physical beauty 
(VIIT,20,12; %X,91,2) and in the Avesta (Aban Yast,7; 
64; Tir Yast, 18, etc.) $rira is used to imply the 
same idea. But H. Oldenberg overemphasises the 
concept of visible beauty (Oldenberg, H., Vedic words 
for ‘beautiful' and 'beauty' and the Vedic sense of 
the beautiful, Rupam., XXXII, Oct., 1927, pp. 98-99) 
while! it ‘shouldsbe remembered that it is rather dif- 
ficult to distinguish between well-being or prosperity 
and the outer appearance of the person who enjoys 
then. Gonda, J., AEV., p.- 181. 


3-e BV., IV,5,15. 


4. CF: Ibid., 1,87;6; Jol Sucall..é Vil,77.5 (Srestha) ; 
X,91,5. 


5% Ibias , V5 358% cf: IV,22,2;3 VIII ,7329;3 Rgil (see 


6. Ibid., 1,81,4. 


god as being adorned with everything that belongs to 
his pomp. 

Sri may also have denoted jnana i.e. wisdom as is 
suggested by a passage where Agni is described as 
S$rinam udaro dharupo rayinap.+ It can be explained 
as udara with jnana and thus conveys the sense of 
brahmaSri. It finds support in a prayer where Sri is 
is invoked to adorn the head, Sri: me $Srirya$o mukhap 
tvisib keSaSca_smaSrugi / raja me prapo amrtap samra 
caksruvirat $rotram //.* The Bgevedic passage mentioned 


above also suggests that it did not necessarily convey 
the sense of riches since rayi (riches) is mentioned 


with it.? But it was definitely used in a kindred 


sense as is evident from Socir vasanah paryayurapap 


$riyo mimite bphatiranunap, * which refers to the pros- 
perity that Agni abundantly commands. Sriya tvagnim 


dis Vie 5 X,45,5-6 
2e VajeSamh., XX,5. 


3. This recalls a Bgvedic passage which runs as 'This 
gentle lord gives wisdom to the simple; the wiser 
god leads on the ariser to riches', (VII,86,7) and 
thus gives precedence to the concept of wisdom. 


4. yy» III,1,5. ‘Arraying himself in radiance and in 
é€ vitality of the waters, he displays his vast 
and entire prosperity.' Cf: Gonda, J., AEV., p.180. 


atithimn jananam,- Sriyah prksagca* arsgannabhi Sriyah” 
seem to admit a similar interpretation. 
But the true significance of the word emerges from 


a passage where the whole concept of Sri is beautifully 


expressed as amsayor adhi saha_ojom bahvor vo balap 


hitam ormpa Sirgasv_ayudha rathesu vo viSva vab Sriradhi 
tanusu pipige,* "Victorious power (sahas), vital energy 


(ojas), strength has been put in your arms, courage in 
your heads, weapons on your cars, the totality of 
Sri- or the display of every aspect of Sri (viSva_ Sriyab) 
has been laid on your podies",? the underlying impli- 
cation being the power of Sri to confer ‘'Sresgthatva'. 

In the Atharva Veda, Sri is explicitly used in the 
sense of aifvarya.© Bhuti (well-being, thriving pros- 


perity, might (sovereignty), power, fortune, wealth), often 


explained by sampad, sampatti, vibhuti, vibhava, is also 


1. BV., X,1,5. 

2. Ib., 1,139,3. 

3. Ib., IX,16,6; 62,19. 
4. Ibe, V5756. 


S~ Gonda, Jey AEV., ppe 178-79. 
6. AV., IX,5,31. 


used as a synonym for $ri,+ and applied to objects that 
represent well being. In the later Vedic period, apart 
from these major meanings, Sri is often combined with 
rastra, kgatra,~ anna, etc., and still retains its 
association with yaSas; there is a pathetic comment that 
even the mightiest kings must die», "leaving behind them 
their great Sri"? 

Thus, it is apparent that in the first instance, 
in ancient Vedic literature, Sri is an abstraction 
embracing the concept of welfare and prosperity and in 
a sense, the entire Vedic Samhita is a ‘long drawn ery't 
for Sri, that is prosperity, in every sphere of life, 
beginning with the word ratnadhatama (agnimile purohitap 


yajhasya devamrtvijam / hotarap ratnadhatamam) in the 
very first stanza of the Bgveda.” The Rgveda, which 


is priestly and hieratic in character, practical and 


is AYV., XIIs15 65. 

2. KgatBaSri already occurs in the Rgveda, VI,26,8. 

3. Atha ... prabhrtayo rajano bhigato bandhuvargasya _ 
Mahatin Sriyap tyaktva’ Snel otedoman lokam prayata 
ati, ha Des ts‘te 

4. Bloomfield, M., Atharva Veda, p.80. 

Sa Vas I,l,l-. 


utilitarian in purpose, is ritualistic in practice. 
Happiness, health, wealth, long life, children are 
sought for and rich presents are bestowed on the 
priests for acting as intermediaries in securing such 
objects, ‘I give thee that thou may'st give me', is the 
constantly recurring thought. In other words, through 
the whole range of the Vedic hymns, divinities are 
called upon individually to furnish prosperity. 
The purpose of the Atharvan is also to make special 
| provision for individual desires, very much in the 
manner of Kamyesti of the Srauta literature,? but to 
an extent and with a degree of thoroughness unknown 
elsewhere. "House and home, grain and rain, field 
and river, trading and gambling, journeying and returning, 
serpents and vermin, furnish the special themes for 
prayers and charms. And over it all is the still 
more persistent outcry after wealth and progeny, exemption 
and protection from calamity and danger. Such is the 
impression gained from this class, which, barring the 
twentieth book, forms rather more than one-fifth of the 


hymns of the Saphita."* 


he” Cf: 'Kamya igfayab' in Albrecht Weber's 'Die Taittiriya 
Samhita’, Indische Studien, XI, 1871, p.343; Oldenberg, 
H., ‘The Gphya Sutras’, SBE., XXX, 1892, p.306 ff. 

2. Bloomfield, M., Atharva Veda, p. 80. 


As in the Rgveda, so in the Atharva Veda, as well 


as in the other Vedas, deities are called upon indivi- 


1 2 . 
Agni, Agni 


Vai$vanara,° Savitr,* Ugas,° Sarasvati, © the divine 


dually to furnish prosperity. Indra, 


— a 


eagle (Tarksya Arigfapemi),’ the devapatnyah® and even 


the personified phases of the moon, ” the female genii 


10 ded. 


of these phases, the personified lunar day, all are 


Le RV.» VII ,27,33 AV., TO. 


2. RV., VII,41; X,141; AV., III,16; III,20; VII,82; 
,8; Taitt.Br., I>,1,21 ff. 


3. AV., VI,35 & 36; SV., II,1058-60. 


4, AV., VI,1; VII,14; 15; SV., 1,464 ff; Maitrayapiya 
Samhita, 11,10,6. 


Se BV, Nal 7eees Viel 7y155 Aves IX, 12. 

6. AV., VII,68; Taitt.Samh., III,1,11,3. 

7. RV., I,164,52; X,178,1; AV., VII,85. 

8. RV., V,46,7-8; AV., VII,49. 

9. AV., VII,79-81. 

10. V., II,32,7; V,42,12; X,184; AV., VII,20; 46; 


ll. AV., III,10. 
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implored for wealth and riches and especially offspring. 
All these desires seem to find a living expression 

in the later Vedic period, in the concrete concept of a 

goddess who emerged from the very person of Prajapati 

by his asceticism, in the form of a beautiful heavenly 

maiden. (This reminds one of the story of the birth of 

Pallas Athene out of the aching head of Zeus.) Because 


of her beauty and resplendence, she was envied by all 


the deities, who wished to kill her. But Prajapati 
begged them not to do this as she was a female, and asked 
them to take away all her qualities instead. So Agni, 
Soma, Varna, Mitra, Indra, Brhagpati, Savity, Pugan, 
Sarasvati and Tvagtr took from her food, Kingdom, 
universal sovereignty, noble rank, power, holy lustre, 
dominion, wealth, prosperity and beautiful forms res- 
pectively. Then on Prajapati's advice, the goddess 


offered sacrificial dishes to the ten divinities and 


had everything restored to her.? Thus the essence of 


1. SBr., X1,4,3,1 ff. Some scholars interpret this 
story as an instance of the aryanisation of the 
goddess who, according to them, was a non-Aryan 
divinity, but was accepted within Vedic hierarchy 
by performing some sacrifices to_some Aryan deities. 
Cf: Chandra,Govinda, Pracina Bharat _mef Lakgmi 
Pratima, pe. 25. 
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the story is that the goddess is the embodiment of 
all the major things that man desires. This 
naturally suggested the term Sri as the designation 


of the goddess. 


LAK IT 


Another remarkable facet of this later Vedic 
period is the way in which the conceptions and 
expressions of Sri and Lakgmi converged. Lakgmi, 
another and most popular of the names of Sri, is found 
once in the Rgveda to denote a mark or sign, obviously 


an auspicious one, Saktumiva titadana punanto yatra 


dhira_ manasa vacamakrata / atra_sakhayab sakhyani 


janate bhadraigam lakgmirnihitadhi vaci,~ "Where, like 


men cleansing cornflour in a cribble, the wise in 
spirit have created language, friends see and recognise 
the marks of friendship: their speech retains the 


blessed sign imprinted" .? 


1. The §$Br., (X,1,4,14) also admits that one who has 
got Bri has achieved everything. Even the deity who 
possesses $ri becomes illustrious and enlightened. 
(II,1,4,9). 


2e RV., X,/7l,2; CLs. Nirukta, IV,;10. 
53. Griffith, R.T.H., The hymns of the Reveda, IV, p.244. 
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The etymological connection between laksgmi and 
lakgman is realised in a Satapatha Brahmapa passage 


yasya daksginato laksma bhavati tam pupyalakgmika itya- 
cakgate? (he who has a mark (lakgma) on his right side 


is said to have good luck (pupya-laksmika). According 
to Oldenberg "Laksman is the outward and visible sign 
of a happy or unhappy disposition; lakgmi is this 
disposition itself, which is proclaimed or can be pro- 
claimed by a lakgman."© With or without papi, lakgmt 
may also signify a bad sign of impending misfortune, 

as is found in the Atharva Veda,° "The human being is 


born with a hundred and one lakgsmis. They can fly on 


to him with wings, they can attach themselves to hin, 
aS lichen clings to a tree. Magic (described in the 
KauSitaki Stotra, XVIII, 16 ff) causes evil lakgsmi to 
vanish; the god Savita removes them; they can be 


attached to an enemy by means of nails. But people | 


1. SBr.,,VIII.4,4,11; Cf: 5,4,3. The commentator on 
the &cisukta defines the name Laksmi as_'Lakgmim— 


Vekggans retin’ » Srisuktam, Vidyarapyabhasyam, pe 35. 


2. Oldenberg, H., op.cit., Rupam, XXXII, Oct. 1927, 
pe 105. Je Gonda modifies is statement ina 
slightly different manner. AEV., pe2ld. 


oe AV., VIT,115; XII y'5456.- 
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wish good lakgmis to remain."> But with pugya, it 

is usually a good sign which eventually expands into 

the concepts of good fortune, prosperity, success, : 
happiness and plenty.* (This transition from mark and 

Sign to luck and fortune is already developing in the 


>) 


In the course of time, this 


Taittiriya Saphita. 


1. Oldenberg, H., op.cit., Rupam., XXXII, Oct. 1927, 
pel05._ This idea finds an echo in the Paippalada 
Saphita (XX,20) which also mentions one hundred 
Taxgmis. . Some of these lakgmis, known as Papigtha, 
Bhrupaghni, Patighni, Devaraghni, Rudriya, Ghora, 
Putraghni, Bhima, Patayalu, etc. are considered 
inauspicious and_therefore to be warded off. The 
others are Bhadra, Pupya and Kalyaygi and naturally 
they are the revered ones. In the Mantra Brahmana 
(1,4,5), a brahmin invokes the assistance of otner 
divinities to ward off from a woman the Papi laksmib, 
which is specified as Patighni, Aputrata, etc. It 
is worthy of note that in the Rgveda the word laksmi 
occurs in the sense of an auspicious sign, but later 
the idea has become personified in females charac- 
terised by these lucky and unlucky signs. 


2. Cf: in this regard, another interpretation of the 


name ‘Lakgmi', - jnanai$varya +. dhanadhanya 
jayadikam / laksma yasyassamuddistam s aksmit1 
nigadyate // Sristktam, Dd. 


9. Taitt. Samh., 11,1,5,2; Cf: Ait.Br., I1,40,8, etc. 
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duality in the conception of laksmi, which finds lasting 
expression in the adjectives bhadra, Siva and punya and 
conversely in papa, recedes in the background leaving 
the auspicious meaning of the word in entire possession 
of the field or very nearly so. "This auspicious 
meaning of Lakgmi comes very near to the conception of 
grit both expressing well-being and splendour of exis- 
tence. Thus it was easy for Sri, signifying happiness, 


and Lakgmi, the disposition to receive it, to merge." 
SRT-LAKSMT 


It cannot be said definitely as to when $ri and 
Lakgmi, different at the beginning, came to be identi- 
fied with each other. In the Vajasaneyi Samhita, they 
are still two different entities as the two wives of 


the Puruga (the Supreme), being interpreted as Beauty 


1. The literature of a later period also illustrates 
how the various concepts of Sri were fused with that 
of Lakgmi. BrahmaSri and lakgmi are no longer 
different; at the sight of the teja of ViSvamitra, 
Rana utters: tapastejom lakgmimadya puspati me 

rub! (Anargha + ip Lakgmema: es OF The 
Ext or Kanti that Rama was besmeared with is called 
'punya laksmi kayob' (Ib., III,34). 


2. Moti Chandra, ‘Our Lady of Beauty and Abundance, 
'Padma Sri', JUPHS., Vol. XXI, parts 1-2, 1948, 
ppe 21-22. 
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and Fortune. SrifSca te lakgmigSca patnyavahoratre 
pargve naksgatrapi rupamaSvinau vyattam / isam nisapamum 
ma_isapa sarvalokay ma isana Pe "Beauty and Fortune 
are thy two wives; each side of thee are day and night. 
The constellations are thy form, the Asvins are thy open 
jaws. Wishing, with yonder world for me, wish that the 
universe be mine." 

But they seem to form an inseparable pair, like 
day and night, like the ASvins, and this combination 
then leads to their identification. 

A comparatively old testimony to the identification 
of Sri and Lakgmi has been furnished by the Srisukta, 
a late supplement (khila) to the Rgveda. As Devi- 


Sukta’ is the source of the concept of Devi, so $ri-Sukta 


1. Vaj.Samh., XXXII, 22. Here Sri and Laksgmi have been 
metarsretea as denoting BrahmaSri and Re jalakoni. 
In the Taittriya Arapyaka (III,13,2) the two wives of 
Puruga are described as Mri and Lakgmi (hrifca te 
lakgmigca patnyatil.). 


2. But this identification was not always absolute. Even 
at a later period, Sri and Lakgmi have occasionally 
been referred to as two different personalities. 
In the Rama a (III,46,17) according to,Rama's con- 
mentary, Sri 1s aiSvaryapradhana and Laksmi is 
Saubhagyapradhana. Sayana ventures to interpret 
these es names as yaya aSrayaniyo bhavati sa Srip /_ _ 
adityah yaya tu laksyate sa laksm ri Obhanarupa / 


smio 1 Sanacid rupli 7 PUrUsAa Sukta, Hae by 
Dapdirajasastri, De Ove arts this souta not affect 


their essential identity. 


J RV.; Xe L225. 


1¢ 


is said to be the root from which Sri originated. 

The date of the Sukta is controversial. It cannot 
be as old as the Reveda, but as it has been incorporated 
within the foremost of the Vedas, the date cannot be 
too late. According to Max Muller, Srisukta is of 


considerable antiquity 2 


and "probably pre-—Buddhist" 
as has been suggested by Coomaraswamy.” Oldenberg 
places the Sukta earlier than the ancient Buddhist 
canonical poetry, on the strength of the fact that "it 
is mentioned in the Brhaddevata and the ancient metre 
ee» Still occurs not infrequently in those syllables 
(e.g. Sriyam devim upahvaye, Sriyam vasaya_ me kulet 
but "Several traits of the form of expression" speak 
against dating the Sukta very early.? The iconographic 
traits also testify to its antiquity. This problem 
will be dealt with later on. 


1. Cf: SBDG., Sri Radhar Krama VikaS, darSane o Sahitye, 
PpDpe 14-22, 


2. Maxmuller, M., Bgveda Saphita with Sayana's commen- 
tary, vol. IV, Dp &-i1. 


3. Coomaraswamy, A.K., 'Sri-Lakgmi', E.A., vol. 1, No. 3. 
January, 1929, p.175. 


4. Oldenberg, H., op.cit., Rupam., XXXII, Oct. 1927, 
pp. 105-06. 


5e Ibe, pe 105. 
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Sri and Lakgmi are no longer different personalities 


in the Srisukta but one and the same goddess, invoked by 


1 


the same adjectives” and implored to abide in the houses 


2 


of their worshippers. The opposite hostile power is 
no longer known as ‘evil lakgmi' but as Alakgmi.? 
Lakgmi is now something inherently good, venerated to 
bring to her devotees those objects that they found 
most desirable while settling down in a new land in 
an adverse environment. So they ask her not for 
spiritual blessings but for wealth and welfare, in 
particular cows and horses, long life with land, 
victory in expeditions against their enemies and relief 
in time of drought. Sri-Lakgmi appears here as a 
most benevolent mother goddess. 

But the intermediary stages through which Sri had 
to pass to reach this form, as is described in the 


Srisukta, are not easy to define. In this developed 


form we find the concept of a goddess fused with a Vedic 


1. Sris., verses 4, 13, 14. 


2a lds yAl,tb6 


3. Ibe, 6,8; cf: Gobh.Gr.Sut., IV,6,3; Apast.Sr.Sut., 
Mantrap., I,1,5. 


4. cf: ‘... in praying for the blessing of whee | he 
prays for Sri - for cattle means Sri.' SBr., 1,8,1,36. 
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abstraction. In fact, the desire for welfare and pros- 
perity is always inherent in general mind. In the 
Reveda,+ desire is said to have been the first impulse, 
and this desire finds an almost universal expression in 
the Vedic Samhitas, and 'Sri' seems to fulfil this desire 


in every possible aspect. Thus, in its earliest and 


most common usage, the word that symbolised what men 
hankered for, was gradually given a figurative expression 
in the form of a beautiful goddes Sri-Lakgmi, who could 
herself bestow those boons on those worthy of them. 
This primary abstract concept of $Sri-Lakgmi is 
apparent in the later period as well. In the Epics 
and in the Puragas, Sri is always mentioned with other 
goddesses known as Hri, Medha, Kgama, Kanti, Dhfti, 
ASa, Sraddha, etc., terms that are nothing but mere 


3 


abstractions. In a Mahabharata passage,~ in her speech 
to Indra, Sri says 'There where I reside, the seven 
other goddesses with Jaya for their eighth, who love me, 


who are inseparably associated with me, and who depend 


1. RV., X,129,4. 


2. Supra, p.!0 


Je Upp» xii,229,82°f. We also see her being invoked 
Sampatti (Par.Gr.Sut., II,17,9) and Bhuti (Ram., 
It, 46,17) which were nothing but qualities as we 
have seen above. 
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upon me, desire to live. They are Hope, Faith, Intel- 
ligence, Contentment, Victory, Advancement and Forgive- 
ness.' The Mahabharata also speaks of Krspa's encounter 
with the p~gis who were endowed with brahmif$ri or holy 


lustre.t 


According to the Brahmanda Purapa, © whoever 
performs $raddha on a daSami day, gains brahmifri. ‘The 
Parana Samhita personifies this particular concept when 
it states that one who wishes to attain the wealth of 
learning must worship BrahmaSri (i.e. BrahmiSri) with 
white lotus flowers and to obtain Kgattriya&Sri (i.e. 
RajyaSri) he must offer red lotus flowers. These per- 
sonified forms have again been given concrete shapes in 
the Vispudharmottara Purana’ which lays down instructions 
for the making of the images of Brahmilakgmi along with 


= r5 fs 2 es : r 52 aT 
RajaSri~ beside the principal image of Sri (Kalidasa 


l. Mbh.,» Vv, 63,81. cf; also XIV,16,22. 


2. Brahmayga Peg tills 175155 


3. Parama Samh., XV,30-31. The King and Sri are so 
closely related that even the throne of the King is 
called Sri (Jaim.Br., II,25; aAit.Br., VIII,12,8) 
possibly due to the conviction that the throne 
enthrones the true concept of the King. 


4. Visdh.P.,III,82; 140. Lee epi aie? > terre ion, oa. 


5. The Hargacarita says that when Harsa's father died, 
his aches declared that the goddess of royal glory 
was disconsolate ever craving the sight of another 
lord. (Rosenfield, J., The Dynastic Art of the Kushanas, 
Rew197)- In Bhasa's Pra & Yangandharayana N a 
ri in the sense of RajyaSri is e sri of an enemy, 


Continued over 
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describes Raja&Sri as standing with a kamalachattra).~ 
Other forms of Laksmi are also conceived of, they are 
Svargalaksmi and Jayalakgmi, who are also to be 
enshrined in the same sanctun. Thus each particular 
Sri or Lakgmi in her own special aspect receives a 
concrete image and this recalls the Alakgmi concept, 
which is possibly the most conclusive of all the 
evidence of the original abstraction of Sri-Laksgmi. 
She, although a contradiction of the true significance 
of Sri-Laksmi, nevertheless has found a concrete ex- 
pression which, as far as I am aware, has no analogous 


occurrence in the history of any other divinity. Thus 


Footnote 5 continued from previous page. 


Satroh Sriyam hitva prapto jaya$Sca nrpati$ca mahamp&ca 
yO)e 3 aka EA OF 

»>)« This recalls the concept of Jaya&Sri (Ragh., 

XII,93; By.Samh., LXVIII,92) and also the old practice 

when the wits of the Yajamana priest is considered to 

be Sri and the sacrifice is performed to obtain that 

Sri which is destined at the end of the war, i.e. 

the VijayaSri of a later period which dwells at the 

tip of the victor's sword, vijaya$rir virapam 


vyutpanna pracapnda vanitveva. 
1. Kalidasa, Ragh., IV,5; Kumara Sambhava, VII,89. 


2. It will be elaborated in the next chapter. 
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the affirmation of the various ideas associated with 
Sri-Laksmi as well as the denial, given concrete form, 


accentuate the abstract concept of Sri-Lakgmi which is 


still petainca.~ 


1. Even to this day, to denote an appearance or to refer 
to a condition, there is the colloquial use of the 
word chiri (derived from Sri); everything that is 
disagreeable, is viSri; Tegardless of the gender, 
it is used to describe both a good boy and a good 
girl (lakgmi chéle, laksmi_ meye). 


GCHAPRGe FR Ih 


. a 
ASPECTS OF Sri REFLECTED IN THE SRISUKT& 


SRI SOKTAM 


(THE SRISOKTA) 


hiranyavarnam harinim suvarnarajatasrajam 
candram hiranmayim laksmim jatavedo ma 4 vaha 


tamma a vaha jatavedo laksmimanapagaminim 


yasyam hiranyam vindeyam gam asvam purusan aham 


asvapurvam rathamadhyam hastinadaprabodhinim 
¢ 


sriyam devimupahvaye sSrirmadevi jusatam 
kam sosmitam hiranyaprakaramardram jvalantim 
trptam tarpayantim 


padme-sthitam padmavarnam tamihopahvaye sriyam 


candram prabhasam yasasa jvalantim sriyam loke 
devajustamudaram 


~ "2 7 = ¢ - 
tam padminimim saranam prapadye laksmirme nasyatam 


tvam vrnomi 


adityavarne tapaso'dhijato vanaspatistava vrkso 
'tha bilvah 
ae 
tasya phalani tapasa nudantu ya antara yasca 


bahya alaksmih 


. - = ae i. 
upaitu mam devasakhah kirtisca manina saha 


pradurbhito’smi rastre! smin kirtimrddhim dadatu me 


ksutpipasamalam jyestham alaksmim nasayamyaham 


abhutimasamrddhim ca sarvam nirnud me grhat 


gan dhadvaram durddharsam nityapustam karisinim 


igvarim sarvabhutanam tamihopahvaye sriyam 


= = - J - fe ‘ 
manasah kamamakutim vacah satyamasimahi 


¢ - = Mt ee Pd = 7 
pasunam rupamannasya mayi srih srayatam yasah 


kardamena praja bhuta mayi sambhava kardama 


fo a. - —4:. = 
sriyam vasaya me kule mataram padmamalinim 


— 


apah srij.antu snigdhani ciklita vasa me grhe 
ni ca devim mataram sriyam vasaya me kule 


~ 


candram hiranmayim laksmim jatavedo ma 4 vaha 


ardram yahkarinim yastim suvarnam hemamA4linim 
siryim hirapmayim laksmim jatavedo ma avaha 


tam ma avaha jatavedo lakgsmimanapagaminim 


yasyam hiranyam prabhutam gavo dasyo' svan 
bindeyam purusanaham 


yah sucih prayato bhutva juhuyadajyamanvaham 


cathe 4 - f 
sriyam pam cadasarcam ca srikamah satatam japet 


ardram puskarinim pustim pingalam padmamalinim 
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13 


14 


15 


16 
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padmanane padmavipadmapatre padmapriye padmadalayataksi 
visva riye visnumano? nukule tatpadapadmam mayi sam ni dhatsva 17. 


padmanane padmauru padmaksi padmasambhave 


tanme bhajasi padmaksi yena saukhyam labhamyaham 18 . 


asvadayi godayi dhanadayi mahadhane 
dhanam me jusatam devi sarvakamamsca dehi me 19. 


| putrapautra dhanam dhanyam hastyAsvdigave ratham 


prajanam bhavasi mata ayugmantam karotu me 20. 


dhanamagnir dhanamvayuthhanam suiryo dhanam vasuh 


dhanamindro brhaspati rvaruno dhanamasvina MN 


vainateya somam piba somam pibatu vrtraha 
somam dhanasya somino mahyam dadatu sominah 22, 


na krodho na ca matsaryam na lobho nasubha matih 


EY 


bhavanti krtapunyanam bhaktya srisiktajapinam 23. 


sarasijanilaye sarojahaste dhavalataramsuka gandhamalyasobhe 


bhagavati hariballabhe manojne tribhuvanabhutikari prasida mahyam 24, 


, vignupatnim ksam&m devim madhavim madhavapriyam 
lakgsmim priyasakhim devim namamyacyuta ballabham 25. 


mahalakgsmyai ca vidmahe visnupatnyai ca dhimahi 


tanno laksmih pracodayat 26. 


Ro 


@nandah kardamah srida s¢iklita iti visrutah 
A =.” 4p “¢ = x 
rsayah sriyah putrasca srirdevirdevata matah 27, 


rnarogadi daridrya papaksudapamrtvavah 


bhaya soka manastapa nasyantu mama sarvada 28. 


srirvarcasvam ayusyam arogyamavidha cchobhomanam mahiyate 
dhanam dhanyam pasum bahuputra labham satasamvatsaramp dirghamayuh 29, 


iti Srisiktam 


TRANSLATION 


Do thou Jatavedas, on my behalf, invoke Laksmi, of golden 
complexion, (of the form of) a deer, decked with the garlands «i 
of silver and gold, (who is like) a moon (and) of the nature 


of gold. 1 


Do thou Jatavedas, on my behalf, invoke that Laksmi who 
departs not;(in) whose (presence) I will Acquire gold, kine 


and horses and human beings. 2 


I invoke that Sri (to come near) with steeds in her van, 
cars in the midst, announcing (her presence) in the cry of the 


elephants. May that Sri be propitious to me. 


WS 


I invoke that Sri (to draw) near, (of) pleasant countenance, 
surrounded (or environed) with gold, moist, radiant, satisfied, 


satisfier, seated on a lotus, of the hue of a lotus. 4 


I seek for refuge to that Sri, bright as the moon, shining 
with fame, revered by the gods in the world (above), bountiful, 
a lotus (in loveliness). Thee do I solicit that my evil fortune 


may be removed. 5 


Resplendent as the sun, by reason of thy austerities, 
your tree came into being, to wit the bilva tree. Through 
thy favour, may its fruit henceforth, preclude for me evil 


fortune, be they internal or ektefual.” 


May the friend of the gods (Kubera) and Renown, with 
the Gem, be secured to me. I was brought forth in this realn. 


Do thou bestow upon me fame and abundance. 


Defiled with hunger and thirst, Alaksmi, the elder 
(sister of Laksmi), would I repel. Do thou remove from 


my dwelling all poverty and calamity. 


I invoke that Sri (to come) near, marked by (her) odour, 
hard to be conquered, everthriving (with harvest), (who) 


resides in cowdung (and is) the mistress of all. 


May I obtain the desire of (my) heart, (the object of my) 
vow, and the veracity of my utterance, the cattle and (the 
various) forms of edibles. May Sri (Prosperity) abide in 


my (house) and Renown. 


4. Cf: Gonda, Je AEV,pp.197-98. 
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A progeny has been born (to thee) in Kardama. Do thou 
Kardama abide with (me) in (my abode), (and) cause that Mother 


Sri, (who is) lotus garlanded, to dwell with my family. 


May water accomplish (its) humid (duties). Stay in my 
abode Ciklita and make that Sri, the divine mother, stay in 


my household. 


Do thou Jatavedas, on my behalf, invoke Laksmi, (who is) 
moist, provided with a lotus (or is a lotus flower herself), 
thriving, gold coloured, golden, lotus garlanded, (illuminous 


like)»asimoon, of. the nature of gold. 


Do thou Jatavedas, on my behalf, invoke Laksmi, moist, 
verge in hand, a mace (to wrong doers), of golden complexion, 


(who is) wearing a golden necklace, (radiant as) the sun (and) 


of the nature of gold. 


Do thou Jatavedas, on my behalf, invoke that Laksmi who 


departs not (and) who (being present), I shall acquire gold in 


exuberance, kine, servants and humanibéings. 


Whoever being pure and well-prepared, daily performs 
sacrifices with clarified butter, (if) desirous of Sri, should 


‘- 
continually mutter the fifteen verses (dedicated) to Sri. 


11 


12 


13 


14 


15 


16 


6c *~ 
Lotus faced, resembling the lotus leaf, dear to lotus, 


(thou) of eyes akong as a lotus petal, beloved of all, gracious 


to the wishes of Visnu, place thy lotus feet in (my) heart. 17 


Lotus faced, lotus thighed, lotus eyed and born of a lotus 


(flower), pray (for) me in such a way that I may obtain happiness. 18 


Giver (art thou) of horses, giver of kine, giver of wealth. 
Most plentiful, may riches accrue to me(and) do thou, goddess, 


confer upon me all (my) desires. 19 


(Grant unto me) sons, grandsons, abundance, corn, elephants 
horses, kines and chariots. Make me lomglived (for) thou art 


the mother of sehtient creation. 20 


The fire possesses the wealth; the wind, wealth; the sun, 
wealth; the Vasus, wealth; Indra, wealth; and Brhaspati and 


Varuna (and the) Asvins, wealth. 21 


Son of Vinata, drink the soma juice; may Vrtrahan 
imbibe the soma juice. (May) the ministrant priests, 
(procurers) of wealth, (partake of) the soma juice. May the 


gods bestow upon me (the reward of sacrifice). 22 


(For) the meritorious votaries, (for those) muttering the 
Sristikta, there is neither resentment, nor malevolence, nor 


avarice, nor sinister sentiment. 25 


Having (her) abode in the lotus, (with) lotus in her 
hand, beautiful with a super white raiment (and) auspicious 
fragrance (and) garlands, adorable, beloved of Hari, pleasing 
to mind, source of well-being of the three worlds, be gractous 


to mee 2h 


To the spouse of Visnu, (the one with) the’Earth, the 
resplendent, Madhavi, the beloved of Madhava, (who) loves 
(her) friends, (or the dear friend), (the one) dear to Acyuta, 


the goddess Laksmi, I offer salutation. 2D, 


We recognise the great Laksmi, and we meditate on the consort 


of Visnu. Therefore, may Laksmi inspire us. 26 


The celebrated Ananda, Kardama, Srida and Ciklita, 
progenies of Sri, (are) the rsis (of this ode); the mother 


goddess Sri is (its) divinity. 27 


30 
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Debt, sickness, poverty, sin, hunger, sudden death, fear, 


sorrow, anguish, for my benefit, may they be dispelled forever. 28 


exemphon from 
Of auspicious dignity, longevity and, sickness she renders 


(to her worshippers) ; (and) wealth, grain, cattle, numerous 
offspring and life prolonged to hundred years (does she provide 
to him). With marked difference he manifests on earth (who does 


her honour). 29 


The Srisukta in ritual 


The Srisukta (a brief text appended to the regular 
collection of the hymns of the fifth book of the Reveda), 
is an important contribution to the evolution of the 
proper SrieLakgmi concept. It characterises in its 
first fifteen verses most of the distinctive features 
that the goddess came to possess in her later developed 
forn. Some of her persistent characteristics seem to 
be confirmed by this very text and some of the late 
Epic and Pauragic tales and legends appear to have 
originated from these sutras as well. According to the 
Brhaddevata,? the Srisukta is an 'aSirvada' (benediction), 
while the Vispgudharm:.ottara purapa® takes the Srisukta 


to be 'pugtivardhana', (promoting growth or nourishment). 


l.wBrhaddevata., v,9l. SrisuktamaSirvadastu $riputranap 
parapisat. 


2. Vigsgh. Fur., IT, 128, 3; prativedam samacakgva 
ristktam pugtivardhanam. 


aw 
| 
According to the Viggudharmottara Puraga, the - 
hymns to Sri, that is the Srisukta are four in number, _ 
in accordance with the number of the four Vedas.+ It 
says that the stanza starting with Sa . . 
harinin along with the following fifteen verses“ belongs \ 


to. the Reveda (thus this presupposes that the sukta =. 
originally consisted of the first fifteen verses). 
Three other suktas devoted toSri, one beginning with 


rathesvaksesu vaje° 


belong to the Yajurveda; the second beginning with 


along with the following four verses 


Srayantiyam tatha sama’ to the Samaveda and the third, 
the line Sriyam dhatarmayi dhehi? to the Atharvaveda.®© 


1. Vigdh.P.,IT,128,4-6. 
2. Sris.,verses 1-15. 
3, Paitt.Brs,IT, 75,752. 
4, RV.,viii,99,3. 

5. Ap.Sr.Sut.,vi,60,2. 


vivardhanan | 
6. Of: Ag. P.,263, 1- i Shisuktap pra tivagaees jneyam lakgpi/ 


Apart from ese, there exist other Ss as = we 
“<° Cf: kane, P.V., Histwy'of the DharmaSastea III,p.77,n. 110. 


In the Uttara wang of the Padma-Purapa, we come across 
an abridged form of the Sristikta 
hirapya varnam harinin Nan age. SS srajam 
candrap hirapmayim Laksmip te 
andhadvaram duradharsam nityapustam karisini 
1S5varin SarvactMEEmiateaticpab tate taal etl. 


2985260 ff. cf: SBDG.,Sri Radhar Krama Vikaeensls. 


, 


Certain speculations made by Govinda Shastrit 


suggest that the Srisukta was once comprehended in some 
portions, now lost, of the Atharvaveda. He even con- 
cludes on the basis of verbal resemblance. that the 
forty-fifth couplet of the Atharvana Rahasya, as he 
finds it in the Lakguistava of the KaSikbanga,is para- 
phrased from Srisukta of the Atharvaveda. © Kulluka 


Bhaffa names along with the Srisukta, the Sivasafikalpa 


and it is well-known that the thirty-second. chapter of 
the Vajasaneyi_ Saphita is still known by that desig- 
nation.@ 


But without attaching much importance to all these 


speculations, it can safely be said that the Srisukta was 


composed in the period when the Yajurveda and the 


Brahmapas were being written and compiled. It is one 


of the later Khilas that originated in connection with 


the ritual that gradually arose in that period and the 


Srisukta stands in relation to the worship of Sri and 


Laksmi, contemplated as a concrete goddess then. It 


has been numerously quoted in the later Vedic literature, 


Cf: Hall, Fitz-Edwards: 'The Srisukta, or Litany to 
Fortune', JASB., No.28,1859,p.l2ee ff.; Maxmiikler, M.: 
Reveda with Sayana's Commentary, vol.IV,pp.5-1l. 


Kashikar, ©.G.: «Rgvedasamhita, pp..897, 901-902. 
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(which presupposes its antiquity) and has. been handed 
down through a large number of manuscripts. The 
number of the verses differ in different manuscripts; 
out of the generally accepted twenty-nine verses, only 
the first fifteen have been commented upon (the six- 
teenth one being the phalaSruti)© and this has led 
scholars to assume that the first fifteen verses are 
original. Again. the second half of the thirteenth 


stanza is a repetition of the first verse; it is found 


again in the fourteenth, and the fifteenth is very much 
Similar to that of the second and thus it shows the Bh 
gradual completion of the Sukta. The remaining stanzas 
which bear explicit marks of a. later period, were evi- as, 


dently later insertions. * 


1. Sheftelowitz, I.,'Sri-stkta', ZDM.G., (75),.1921, p.37. 


2. The merit that one acquires by reading or reciting a 
sukta. Here it is noteworthy that the phalaSruti 
recommends the recitation of the fifteen verses dedi- 
cated to Sri. Cf: the translation of verse no.16. 


%.. Sheftelowitz, I., Z2DM Ge, (75),1921,p.44; Banerjea, 
eS D.H Te9Pe9723 i) DB D Ge 4 Sri radhar eoe p14. 


4, Moreover, it is only in the second half where the 
number of the verses differ and where they are arranged 
in a different order in different manuscripts. 


A study of the religious literature of India shows 
that the sukta has often been commented upon, read and 
recited, and repeatedly quoted in books dealing with 
religious rites. Thus the verses are referred to in 
several Gphya Sitras and the sukta was ritually used 
in the remarkable ceremony called SagthI-Kalpa@ (goddess 
Sagsfhi, associated with new-born children, is identified 


with a lady called padmacarini, who moves in the lotus 


[i.e. Lakgmi] in other chapters”) and this usage reflects 
upon the fertilising aspect of $ri-Lakgmi. Part of the 
procedure of the coronation, as contained in the 
Baudhayana Grhya Sutra, is a propitiation of this 

goddess with the Srisuxta, and we know that in the 
popular episode in which Sri-Laksmi is born from the 


ocean of milk, while being consecrated (consecration 


forms a part of the coronation), gods and sages receive 


1. Baudh.GrpSSut.,III,12; III,5; cf: also the 
Revidhnana,l1,l8-19. 


2. Srimaitrayaniya Manava Gr.Sut.,1,10,15; Sagthi is 
Called ee fenapatnt, Lig 14 On 

3. padmacarinyaticara padma padmavatiti ca / carapi 
Sandhamula ca lakgsmih srestha sapuskara, R janirghaptu, 
LV,00. 


4, Baudh.Gr$Sut.,1,23,8ff; this thus emphasises her 
Rajalaxsmi aspect. 


her uttering verses from the Srisukta (tam tustuvurmuda 
yuktab Srisuktena maharsayah).~ The KaSyapa~jnana-— 
kapgam of the Wei imma Sena). believed to be a 
portion of the KaSyapa Samhita which has a dhyana of 
Sri with the epithets padmaprabha (of the hue of the 
lotus), padmamaladhara (wearing a lotus garland), 
padmaksi (of lotus like eyes), padmahasta (with lotus 


in her hands), also prescribes that homage to her should 
be made with the Srisukta, i.e. with the recitation of 
verses from the $risukta (Sriyam padmaprabham ... 
Srisuktena homap kuryat).* 

Religious treatises prescribe the use of this 
sukta for all rites and rituals relating to the worship 
of Sri-Lakgmi as well as for the making and consecration 
of her images. In the Taittiriya Rrapyaka,”’the verse 
‘standhadvara' is used during the time of sanctifying the 
lumps of earth at the time of her ritual bathing. But 


elsewhere the mantra 'candhadvara' is used during 
ls Wis.Pi,Ty9,100; Padm.P.sSrsp.ch:,4, GO. 

2. KaS. Samh., jnhana kanda, ch.vii. 

3. Taitt.Ar.,x,i,43; cf: Baudh.GpSSut.,IIl 531v,20. 


Sri-Lakgmi's invocation and the verse starting with 
hirapyavargam is her dhyana mantra. The Agni Purana 
gives a detailed account of the Sri-Lakgmi worship. 
According to this text, the Lak§mi Sila should be laid 
down by reading out the Srisukta (Srisuktam ca tatha 

Sila sapsthapya) «+ Then while the image is being 
consecrated, the eyes are endowed with sight by reciting 
the verse that begins with hirapyavarpap haripip; the 
offering of the madhura-traya (sugar, honey and clarified 
butter) is to be performed by reading out the verse 
beginning with tam ma avaha; elephants sprinkling water 
from the uplifted jars held by their trunks anoint her 
from all the eight sides with the help of eight different 
verses from the sukta.* Even wnen founding a temple, 
this sukta is said to be uttered in her honour. (All 
these prescriptions again prove the authentic originality 
of the first fifteen verses as none of the second half 


of the sukta has been recommended by these texts in 


6 a i 


zg. Ag.P. »41,8. 
P. Lbs »02,3-6. 
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connection with the worship of Sri-Laksmi).+ And when 
Vigpu was accorded the position of the husband of the 
goddess, the Ahirbudhnya Samhita finds traces of their 


cohabitation inherent in the sukta and prescribes that, 


from now onwards, this as well as every other ‘sukta, . 
even if it refers to one of them, should be considered f 
as being dedicated to both:- 
tadetat suktamityuktam mithunam paricinhitam 
Edlvanyonya wiSratvedanyonya pretipadekem™ > 
The Lotus a: 


But not only in the case of Sri-Laksmi's ritualistic 
worship, even in the development of her iconography, 
this sukta has played a part of great importance. 
Most of her iconographic traits seem to have been derived 
from this well-known short text. 


SrieLaksmi, the goddess is invoked in the sukta 


through Agni Jatavedas, the sacrificial fire, to bestow 


1.°Cf: Baudh.G sSit.,1,15,6- Srisuktena pancadaSarcena 
havirjunotl Lb. Ssrisuktam 'hirapyavarnam harini LtL 


pancadaSarcam; Rajanirghantpu, iv, 


nada prokta pancadasahvayo. 


2. Cf: Abhir.Samh.,59,40-42. 
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on her devotees gold and domestic animals, to vouchsafe 
health and wealth, good harvest, beauty, fame, i.e. 
everything that is desired and coveted by human- 

beings. The verses associate her with the lotus flower 
in every possible way - the lotus which is considered 

to be the highest and purest of spiritual conceptions, 
which represents the true perfection and is one amongst 
the eight mangalas or ‘signs’ of good luck". Thus She is 
described as.of the colour of the lotus, seated on va 
lotus, wearing a lotus garland and thereby. known.as 

the lotus lady or the lady of the lotuses; the highest 


type of womanhood (Padmint).+ 


In the fourth>verse, she is addressed as “Padmesthita" 


(being on a lotus) and this might have accounted for 

toe evolution of her image having the lotus as her seat 
or as her pedestal (padmasana, padmapifha). Of course, 
even now, most of the deities are represented seated on 


a lotus, but it is "Sri Laksgmi," says Coomaraswamy, who 


“is the earliest divinity to be constantly represented 4 


1. padminip padmalatarupam padmakaramva. (Sayana). 


Phas “ede a de 


re 
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With padmapitha or padmasanc ;8 There are other early 


_ 
¢ 
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occurrences no doubt, but none of them is pre-Kugana. 
It was during the Gupta period that this padmasana or 
padmapitha became quite conventional with most of the 
divine beings.* 


But how could the lotus, in view of its seening 


al a nse Fens 5, 


frailty, be represented as the support of the divinities 


ey 
ene. 


or divine animals? The answer lies in its true inter- 


: Se am 


al 7 > 
LS ieee 


pretation. 


In the Satapatha Brahmapa and other texts, the 
lotus has already achieved a symbolic character, repre- 


senting the waters. “The lotus means the water and 


©! 
Set 


“She 


this earth is a leaf thereof, even as the leaf here 


lies spread on the waters so*this earth lies spread <7) 


Jaa 


on the waters.#? At another place, the lotus leaf is 


1. Coomaraswamy,A.K.: Yaksgas,I1,p.57. For Lakgmi on *.! 
lotus, cf: Mathura coins of late 4rd century B.C.; 
Pancala coins; Taxila coins in Allan's (John) CCAL.; 
representation of _Lakgni on the Buddhist stupas of 


». Bherhut and Sanchi, etc.; Foucher, A: ‘On the ° 
iconography of the Buddha's ih PCR: » Masi, XLVI, 
1934. 


2. Cf: Coomaraswamy, A.K.: ‘Sri Lakgmi', E.A., vol. 1, 
1929, p. 179, n.8. 


35.0. Breevii, 4,158. 


7* J ‘ ? 
“ss - ae » , Whe . 
ue Se 5-3) a Oe Die Sy SY 


. ” — - 
a hd a 
Sere PH s+ 


Said to be the water,- In the Yajurveda,* 


it is said 
of the lotus, *Thou art the back of the waters.! Thus 
the fundamental idea "as expressed in later Vedic 
literature and in the early iconography is that of the 
waters, as tne support, both ultimate and physical, 

of all life and specially of the earth, whence there 
follows naturally the use of asana and pig¢ha."? 

The same idea prevails in later literature. Tiius , 
the Harivam$a,* dealing with the origin of all existence 
from the lotus (pugkara), refers to it as giving a 
seat to the goddess Barth, "as containing the abodes 
of all the gods and the perfect and beautiful beings. 
From its calyx or innermost part flows a fluid like 
‘ampta' of the gods ... Thus the supreme being had made 
the lotus to contain the universe, he, the universal 
lord, of incomparable might, created or rather emanated, 
from himself on his couch in the great ocean, this lotus 


treasure which was the world."? Here the last line 


ke LV Oe roy a 
ie YVay ly syle Pols 2,8,1l-2. 


5. Motichandra . : 'Our lady of beauty and abundance: 
PadmaSri', JUPHS., XXI, 1948, p.26. 


4. Hariv.,ITILl2.. 
5. Gonda, geatabyey DL10%,” nyo2. 
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conveys the sense of earth as well. 

In the Taittiriya Samhita also, the idea of the 
lotus flower seems to symbolise the earth (it is the 
Symmetry and the regularity of the lotus, eight-— or 
sixteen-petalled, which has made it the symbol of the 
universe). Thus the.lotus is hers and she is the 
lotus and the earth, at once the source and support of 
all existences,- and these as well as the fact that it 
seems to originate from nothing or from the water only 
and is therefore avayambhu, might well account for the 


use of the full-blown lotus as the typical basis or 
2 


support of a column.or a figure. 


—— 


lL. Taitt.Saph.,III,1,11;3. Cf: -Sayana's commentary on it. 


2. Coomaraswamy, A.K.: Yaksas,11,p.°57. It is signi- 
ficant that in certain representations, the lotus 
of the seat or the pedestal rises straight from a 
full vessel possibly as a symbol of prosperity and 
abundance, as the full vessel or the purge ghatfa is 
one of the eight auspicious signs of goo uck’s Im 
this context we may refer to Bosch who finds this 
ghafa as the substitute par-excellence of the chief 
organ of the lotus, the padma-mula. The reason of 
Such a replacement, according to him is the equiva- 
lence of the ghata with the mula both in form and in 
contents. He has shown by Tigures that at first it 
was the spherical root of a purely vegetal nature 
(Fig.14a) passing on to a small pot gradually (14b & c). 
The contents of the pot are water or some other 
liquid belonging to soma group, consisting of the life 
giving, regenerating, abundance and fertility 
bestowing rasa which, as ampta, is contained in the 
padmamula. This resemblance, both as to forms and 


contents has made the purna pheke the truest counter- 
part, the most perfect symbol of the lotus root and 


/Continued over 


Apart from being addressed as padmesthita, Laksmi 


is also called padmini which may be interpreted as the im 


a 


lotus. itself, and this recalls the line quoted on the 


previous page that the lotus is "at once the source and 


< i oe 
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support of all existences"? particularly the source of 
life and. support. of the earth. The lotus as giving 


Support to the earth has’ been discussed above and as 


o 


me gt Nace 


@ source, another aspect of the flower is revealed. In 
this aspect, the lotus represents the force and energy 


inherent in the waters and the humidity of the soil. 


° 


“According to Hindu conception, the waters are female, 
they are the maternal procreative aspect of the absolute, 
and the cosmic lotus is their generative organ.'"* Thus cn 
Footnote 2 continued from previous page. : 
invested with all the beneficial powers.inherent in i 


oN Cy Thus the purpa kalaSa is credited } 
with the power to fulfil all the desires and to ea 
produce all kinds of treasures and this is prominent ‘J 
j 
; 


not only in literature but. also in the artistic repre- 
sentations of it. (Bosch, F.D.K., The golden germ 
pp.110-2; 117-9). Later it was known as Lakgmi—chata 
and its mode of occurrence suggests that it may be 

an aniconic representation of Lakgmi. In. some places, 


people draw two eyes on a ghata and worship it as a et 
Devi. 


1. Cf: Bosch, F.D.K.: Golden germ, p.118, where he a 
finds a complete identity of the meaning of the syllable | 
Sri and the meaning of the padmamula seen as the “1 
receptacle of the ampta liquid, and consequently as y 
the sum of the all properties inherent in the idea of Sri. 


2. Zimmer, H.: Myths & Symbols, p+ I03 cf; Bosch, Ib., : 
pp. Sl-e. He interprets the Satapatha Brahmapic passages — 
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water being regarded as female substance or 'concept', 
the lotus, identified or associated with similar creative 
entities of a female character, could explain the 

Rgvedic idea of the birth of VaSistha and Agni and also 
the myth which made this flower the birth place of Sri 
and Brahma. It is the first product of the creative 
principle and this lends significance to the myth of 

its origin from the highest being. It acts as, the 

womb of the creation, the womb of the universe.+ 


This association of Sri with the lotus, (the plant 


springing from the mud and slime) and consequently with 


Footnote 2 continued from previous page. 


"The lotus is the waters" (vii,4,1,8) and explains it 
as the source as he states that the lotus is rasa, 
"the magic substance drawn from the waters which is 
virtually one with natural life itself, both when 

this life is a negation of sickness, old age and death, 
and when it manifests itself in the fertility of 
women, of fields and cattle, thus causing an abundance 
of offspring, crops, livestock and earthly riches ..." 
He says that all the living creatures as well as the 
plants "draw.their sap from, the same lite giving 
source, the rasa of the waters. This rasa in its 
purest form deing present in and being Symbolised by 
the lotus, ... it follows that the lotus may assume, 
and also may produce, alli forms of life." 


l.*Gonda, d.: A-E.-Ve, p. 104. 


water (the source of life), identifies her as a deity 

of fertility, the character in which she is still 
venerated. Miss Hartmann also confirms this character 
of hers and other phenomena related to it (FYithtbarkeit, 
Fille, Gltick).? In fact her cult, in mythology as 

well as in.iconography, shows a variety of traits 
especially associated with the deities of fertility and 
prosperity. Offerings are made to Sri at the head of 


2 
the bed presumably as the goddess of fertility. This 


also reminds one of her identification with Sag thi, the 
goddess of childbirth. Even today, she retains this 
particular characteristic as women venerate her in order 
to get offspring.? 


Later Buddhist and other sectarian developments 
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have attached. a sense of purity to the lotus, quite 


Vee 


ke 5CLe ,>Gonday dh, ARV. 5 9.2135. 


2. In’Muslim Java, even now, the decorated bridal bed 
Which is adorned and kept apart ceremonially, is 
described as the bed of $ri. Cf: also Manu, III,89. 
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3. Crooke, W., Folklore of N.India,II,pp.99-100. In 
Rajputana, vows are made under the pipal. trees for 
mMale:offspring and the tree is said to be touched 
only on Sundays when Lakgmi abides in it. 
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reasonably, as is evinced from the fact that it is not 
wetted by the water that it rests on, nor is the 
flower defiled by the mud from which it springs up. 
Here we can recalla passage in the Harivap$a- which 
describes the lotus as golden, gold being another 
token of incorruptible nature; in the Srisukta Lakgmi 
is addressed as Hirapmayim? (golden) which also symbo- 


lises purity. 


The word Padmini can also be interpreted as 


provided with a lotus flower’ (padminip karadhptakanalamiti, ;? 


Padminig ... padmakarapva [Sayana]) and thus ‘might 


explain the occurrence of numerous Lakgmi images with the I, 


6 


lotus in her hands. Here we may refer to the Saurag}ra 


1. Coomaraswamy, A.K.: YaksaS, II, p.57. 
2. Hariv.,IIgluie, 

oo Bri ow. p15 15s 

4, Astyarthavacakah 


5. Pethividharacarya bhagyam, Srisuktam, p.13. Inaex VIII 


6. Lakgmi on ancient Indian Coins, cf: Allan, J., CCAL.,/ 
Lakgmi on the Buddhist monuments, cf: Marshall, J. _ 


and Foucher, A., The monyments of oapebi,IiIl; sSirima 
devata, Age of Imp. Unity, p.1,xvi,fig.35,etc. 


Silpa Sastra which proclaims the girl with a lotus in 


a 


her hand (haste lilakamalam) as padmini whose concrete : 


representation is in the possession of the Mathura 


Museun.t Again, the appellation pugkaripip denotes 
the sense of abounding in lotuses and thus may have 
inspired the Kamalavasini motif of $ri-Lakgmi .° 

Even her outward appearance is compared to the 
lotus in every possible way. She is padmavarpa (of 
a complexion like that of the hue of lotus) and that 
is why she is adityavarna (i.e. of the colour of that 
of the sun), she is jvalantim (shining brightly), 
prabhasa (splendid), pifpalam? (tawny brown) etc. 
While explaining the word 'Laksmi' Sayana refers to 
sl. 


- F 2 =e aid A 
the Nirukta 'lakgmir—....-.e.. akga laksanat', 


Agrawala, V.S., Masterpieces of MathumsSculpture, 
pecl, fig.Ik. 


2. Whitehead, BoB., P.M.C.,° plex, £.20. 
54 (Briss, 154963135, -et0. 
4, Naigamakagde, IV,10. 
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and.in.the three emanations of Mahalakgmi, Sri embodies 
the 'rajo guna’ in which the Lakgmi image would have a 


red complexion. The later inserted verses also 


compare her to the lotus flower in every particular | 
‘feature (padmaksi, padmauru, etc.)t, and it is obvious 4 


that a deity who “in person ... embodies the conception 
of beauty and abundance, inseparably ideas that are the 
characteristics of Indian art from first to last", and 

that a goddess of fertility “cannot. have been thought . v4 
of as otherwise than beautiful". ; 

Now all these particulars taken together (i.e. 

Sri's association with the lotus)? as well as the fact 
that she herself is called padmini' (which as has been 


discussed above also means 'provided with a lotus'), 


’ 
| 
suggest that the idea of the birth of $ri-Lakgmi originated 


ls Sris.,verse.18. 

2. Coomaraswamy, A.K., 'Sri-Lakgmi', EA.,. Vol. “2, \psiél.. 

3. Cf: tasmin padme bhagavati saksat Srirnityamevahi 
came ee padmam lakgmigphe ciphap, Visdh.P., es 


Sris., verse 5. 


from her identification with the lotus. As a lotus *~ 
is born of the waters (saroja, abja), so was she. 
Moreover, another of her appellations, ardra, which 
means wet or moist, and which has been commented upon 
by Sayana as *ksirodadherutpannatvat'* (because of her 
origin from the ocean of milk), also enhances the 
possibility of this hypothesis.+ 

This popular story of the emergence of Lakgmi from 


2 as well as 


the ocean is mentioned in both the Epics 
in the Purapas:~° Tot 


tatah sphurat kantimati vikasi kamalesthita _ 


rirdeévl payasas tasmad utthitd dhrta pankaja 
gangdayabh saritastoyaibh snanartham upatasthire 
liggzaja hemapatrasthamSda&ya vimalam jalam Te 
sn ayanca re dev Sarvaloxa-mahesvarin 


‘Then emerged beautiful Sridevi, on a blooming lotus, 
holding a lotus in her hands, from the water while the 


Ganges and tne other streams arrived with water for bath 


and the elephants of the quarters, holding golden pitchers, 


1. Ardra also denotes the sense of ‘soft with love or 
sympathy' and it is in conformity with Sri's motherly 
nature. 

2 & Bs Cf: the chapter on iconography. ’ 


4. Vig.P., 1,1x, 100. 


poured a lustral bath on her.' Thus the verses depict 


her in her famous Abhiseka Lakgmi forn. 


THE ELEPHANTS 


The elephants, vessels and water, as they are 
found in the Abhniseka Lakgmi composition, taken alto- 
gether, represent clouds and rains, necessary to bring 
a good harvest. Indra's elephant Airavata? Ls-used to 
designate both the rainbow and a.certain type of 
lightning, the two most luminous manifestations of 
thunderstorm and rain. The Hastyayurveda states that 
in a yearly ritual devoted to rainfall, the fertility 
of crops and the fecundity of cattle and soil, elephants 
and cosmic female principle should be revered, for 
otherwise, the whole realm would perish. It was 
possibly due to its association with the life giving 
rain and eventually with Lakgmi , the Indian deity of 


agriculture, that the elephants found a prominent place 


1. Airavata is the name of a mythical serpent (naga), 
AV.,Viii,10,29. Later the word naga was used to 
Mean elephant as well as cloud. ~flephants were also 
designated as megha (cloud). 


2. Gimmer, H.: Myths and Symbols, p.104; Williams, M.M., 
SED., p.234 (8). 


in such:a ritual. It is also said in that text that 
elephants bestow upon people all the earthly blessings 
that Sri-Lakgmi, fertile and abundant with riches,’ has 
in store.- 

As for the significance of the vessel, the 
explanation of Sayana on 'utsa’ (literally, source), in 
the Atharva Veda may be cited, which he interprets as 
"utsopaman KalaSam" - 'a jar full of water ...°held in 
the sky ... yielding nourishing water ... beautiful. '? “1 
The keen observation of Cootilaraswamy traces Vedic 
elements in this: "There are more ‘Vetie’ ahemands 

| in early Indian art than has yet been realised. To 
| take another example, the inverted vessel is already 


used as a rain-cloud symbol in the Reveda."* He also 


l. Hastyayurveda,iv,22, where the elephants are called 
Sri-gaja. When the elephants are regarded as cloud, 
an archaeological evidence from the ancient prakara 
of Jagayyapefa may be cited, where clouds, as a 
direct source of wealth, are represented as raining 
coins., cf: Burgess, J., Amaravati and Jagayyapeta, 
PLELV ty “F% 


2. AV.,XVIII,4,36. Sahasradharam Satadharamutsam ... 


3. Coomaraswamy, A.K.: '‘Sri-Laksmi', E.A., vol. 1,1929, 
p. 185. 


4. BV.,V,8,5-4; cf: Coomaraswamy, A.K., IH &., VI, 
pe3745. De 


adds,that ‘these compositions are comprehensible only 
with reference to Vedic notions, and that early Indian 
art is essentially the continuation of a mainly aniconic 
"Vedic! style." 4 
Thus undoubtedly the streams falling from the 
elephants' trunks are those of the life-giving rains 
which bring with them the heavenly soma, the source 
of increase and wealth. The scene may thus depict 
the fertilising by rains of a female being, repre- 
senting or connected with the earth or her ficlds.* ; 
This form of Lakgmi, known as Abhiseka-Laksni, 7. 
became better kmown as Gaja-Lakgmi, because of the | 
accompanying elephants, the motif remaining the same. 
This association with the elephants recalls a 
passage in the Srisukta where the goddess is described as 
hastinada pramodinim (taking delight in the sound of the 


elephants), a more acceptable reading being hastinada pratk 


1. Coomaraswamy, A.K., Elements of Buddhist Iconography, 
P22. 


2. Lakgmi as Bhudevi, the magical ground or substance 
of existence, fertilised by_heavenly_showers. 


Cf; tam smared abhisekardran puspidan pugfirupipin 
Ssrita va as quoted in the Sris cen, Decve ne same 
also says_about the KalaSa "Suvarno kalaSau 

caren trptipurpambhosa'nvaham', Ib. 


Ss. Seis.$ verses. 


(whose [Lakgmi's] presence is announced by the sound 

of the elephants) and thus describes her as an army 
moving to victory, emphasising her rajya$ri or more 
reasonably vijayaSri aspect. In fact, it is the royal 
element in an elephant that inspires such an association; 
as the elephant always moves with the wealthy, its 
presence betokens Sri-Lakgmi. But primarily it seems 

to be the cosmic symbolism of the elephants as diggaja 


that was most efficacious in this regard. 


The Bilvafruit 


Another of the essential attributes of Lakgmi in 


iconography is the bilva fruit (aegle marmelos) and the 


Srisukta ascribes this tree to her for the first time, 


1., According to some this passage as a definite proof 
of her close association with the elephants marks 
her as a deity of non-Aryan origin. 


2. In this context, another appellation of Sri-Lakgmi, 
pubketinig (verse 13) may be taken into account. 
ccording to Sayana, the word pugkara (normally blue 
lotus) also denotes the sense of gajaSupdagra, i.e. 
the tip of an elephant's trunk and thus pugkaripin 
conveys the idea of a female being at the tip of an 
elephant's trunk, which could,have influenced the 


Gaja-Lakgsmi concept, ( avacakah: pugkarini 
abhisskos ‘tam diggaja 
seems to be rath interpretation. 


‘adityavarne tapaso'dhi jato vanaspatistava vpkso'tha 
bilvay'?.(O Sun coloured one, by redson of thy austerities 


(tapas), your tree came into being to wit the bilva tree). 


In the Rajanirghantu, it is kmown as Lakgmi-phala.* 


The Manu Saphita describes it as Sriphala.°? 
Sriphala has been interpreted as the fruit par 
excellence. Its roundish form and the golden hue? 


may have made it a symbol of fortune and riches, 


“es, ~® 4 4 oe 4 » 
\ ay ee ee eee 


qualities which could link it with Sri-Laksni. Another 
explanation for this association may be the use of the 
bilva as a cure for barrenness, Laksmi being a deity of 


fertility.° } 


1. Sris.,6;_ '‘bilvo lakgmyahkare'bhavat' iti Vamana 
Sore Laie anesene (Sayana). a 
"bilvatarurjato laxsmi akgipahastatab', Skandakumara 
i he 5 tkt 


S ayam bilvaméhatmye, as quoted in tne Sristiktan, 
pel?; Cir: s.orivrkea at vikhyato bilva', Ib. 


2.° Rajanirgh, I, 106-107; . XXZIT"1 


3. Manu., V,1200. 


4, Mallmann, M.T.: Les enseignments iconographiqgue de 
A'Agni.P., p.264. 


5. Phalaib suvarna sanhkaSaih, Va.P.,37,ll. 


6. Even today, women of Bihar and U.P., embrace and 
worship this tree in order to get their desires 
fulfilled. Sengupta, Se: Tree symbol worshin, 
Ppp e 7-8. 


Various texts ascribe different rules for the use 


of a bilva tree to bring forth fortume and prosperity. 


2 


The Aitareya Brahmapa~ states that one who desires food 


(anna), increase or well-nourished condition (pusti), 


is 


Should. make a sacrificial post of bilva wood,” this part 
is a rupa ‘material form, sensuous appearance' repre-—- 
sentative of food, covered from the very root, thus 
presenting a form of pusgti (Sri is addressed as pusfi in 
the thirteenth inna ae If one with this knowledge 
makes such a post, he prospers (pugsyati), becomes the 
Srestha of his own people and the light amongst them as 
itis said, bilva-is light (jyotis). It is also known 
as Vpddhinamaugadha, the herb called after prosperity. 
By offering it, one may get gola.* 

According to the prescriptions laid down in the 


Revidhana,? 


1. Srivriyam yo'rcayed bilvam sa naro bhagyavan bhavet, 
Kenéeéna Kum. samnitay bilva mahatmya, srisuktam, 
Pe re 


2. Ait.Br., I1,1,6 ff. 


an oblation of bilva is to be performed with 


be wat Taitt. Samh.,11,1,8,1-2; S Br ¢225,'3 535 20. oe 

4, AV. PariSista,X*XI,6,4. 

a Royidhena, II,19,3ff; cf: Gonda, J.: Revidhana, 
peol. 


937 4 
the stanza adityavarne when the fuel of the fire must s 
contain the wood of the bilva tree, which thus ensures , 
endless fortune. In theesame text it is saial that 2 
one who offers lotus flowers and bilva fruits to $ri b 
will obtain the very desire with which in mind he made 
the offering. 

In the Matsya-Puraga, Bilva-patrika is a goddess ph 
enshrined in a temple at a place called Bilvala’ and es 
Bilva is a goddess following Bhavamalini who is a ue 
Sakti from Nrsigha's Guhya.* " 

According to the Vayu Purana’ $rivanam is said to 
be ‘Bilvavanam, situated to the east of Srisaras. 

According to the.Varaha Purapa,° the lotus that is. borne 4 


by Sri grows in the neighbourhood of a vast bilva forest. / 


later times, a number of myths arose around this 


Le? Lbe 5 T7420 5955 

2. cf: Gonda, J., Bevidhana, p.52. 
3: “Mat. P51 sdhke 

4. Ib.,179,68 and 71. 

5. Naa 29975 5415h 

6. Varnes, 79, 1 ff; 


: 
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association of Lakgmi with the bilva.? ) 
ALATSMT . 
The Srisukta also asserts the efficacy of the bilva * 


in dispelling evil or Alaksgmi when it says tasya phalani 


tapasa _nudantu ya antara yaSca bahya alakgmih ,° 


(the bilva tree's) fruits must, through (the power of) , 


‘its 


thy favour, remove all the (ilIusions” and) evil fortune 
(alaksmi), be they internal or external’. (The 
Samkhayana Arapyaka also contains a hymn in praise of 


the virtues of bilva as an amulet.7) 


Thus the bilva 


1. Cf: Sengupta, S., 'Tree symbol worshin in India', 
pp. 110,,. 130,’ ete. 


2. Sris., verse,6. <Alakgmi is called dyegpha, that is 
the elder sister and this_relationship is first 
found in the Karttika Mahatmya of the Sanat Kumara 
Samhita, cf: “Hall, itz-cadwards, 'The Srtstkta or 
rv ane to Fortune', JASB., AXVIII, 1859, p.13l. 


4. Gonda, J. tries to interpret it as 'illusion' as in 
certain manuscripts ma occurs before ya. Gonda, Je, 
AEV., pp. 197-98. 


5. SamAr., XII, 20 et seq. 


which is dear to Lakgmi is effective in striking off 


jyesphat (elder) Alaksgmi,-which is always a power in 4 
opposition to Lakgmi..» There are many later episodes 5 
of dissension between Lakgmi and Alakgmi. 4 
The Mahabharata says that Alaksmi, Lakemi's Be 
inauspicious opposite, went to the Asuras and Laksmi ee: 
came to the gods. The Asuras, pervaded by Alakgmi and 
struck by Kali’(the age), were destroyed. In the ‘ah 
Markandeya Purana *She® (Sri) *is good fortune herself 
in the dwellings of men of good deeds, ill fortune in Aa 
those of men of sinful souls", "ya Srih sveyam sukptinam 
bhavane s3yalaksgmib papatmanap”. 2 
7 ee gee 1 (Sayana). 
%. in* toe ga rapa, a é time of the churning of 
the ocean, Alakgmi rises before Laksmi and henceforth 


is called Jyestha Alaksmi, the elder sister (Uttardha, 
Sth: th ¢)'« We, a 


Mbh. III, 94, 9 ff. 
Mirk.p., Devim.,1V,4. ef: In the_Atharwa.. Veda 


(Vit, 120 4) we find mention of F ya bLakem. and 

Papi Lakew’, ramanta unya-lak miry a apista 

oe the latter corresponding to Alaksmi. 
Alakgni was named Kalakappi in ancient folk religion 

and is mentioned in the Jatakas where she has an 

argument with Siri. Cf: .,21I,257, ff; J.IV,378. 


In Maharaghtra folklore, she is Akkabai, the goddess 
who brings ill fortune and destruction. 


KUBERA 


The lotus, Sri-Laksmi's regular attribute, is 
éften depicted as a direct source of wealth, as we 
find in the case of the Ratnamanjarikas of Bharhut “and ay 
Saficit and the padmanidhi of Kubera.~  Kubera seems to " 
be first found in association with Sri in the $ri-Sukta * 
which refers to him as '‘devasakhanh'. As Kubera, the 
chieftain of the Yaksas, is the god of riches, this 
association is quite appropriate. Gonda ventures to 
establish this relation by citing a Satapatha Brahmana 
passage which states that one attains Sreyas if certain 
rites are performed in the north, and as Kubera is.the 
regent of the north, the connection between Sreyas and 
the north should be as that of Sri and Kubera.” 

In this context, a passage from the Markandeya 
Purapa may be cited with regard to the enumeration of , 
the agtanidhi, i.e. ‘the eight treasures' which states Oa 


that the eight nidhis, which are particularly associated 


1. Coomaraswamy, A.K.: Yaksas, II,pp,4,11,13. 
2. I1b.9p.57,pl.1 & 46, fig.l1. ef: fark. P.,LXVIII, 5. 
3. Gondasid. 3 ABV. 5 ps202; cf: 6. Br. iV; 598511. 


; 
i 
| 
with Kubera, are the adharas of Padminividhya whose | 
presiding deity is Laksmi, 'padmininamaya vidya 


Lakgmistasyadhidevata' .+ 


4 
Another link with Kubera is provided by the Kalpadruma : 


capital in the form of a banyan tree which was recovered : 
| from Besnagar. Bags and pots of treasures are , ¥ 
arranged beneath the foliage with a conchshell anda : 


lotus flower exuding coins, correctly identified by 4 
Coomaraswamy with two of the nidhis of Kubera, Safkha 
and padma. This banyan capital, which can be dated 
back to the third century B.C., “have originally been 
placed on the top.of a column standing in front of a 
shrine of Kubera whose cognisance was a vase full of 
coins”.© But another explanation has been offered by 
Banerjea who suggests that it could have been placed in 
front of a shrine of Sri who was the presiding deity of 
the Padmini Vidya, associated with these Sahkha and 
padma and other six nidhis. The Besnagar Yaksipi, with 
the plaited hair, elaborate girdle and mekhala charac-— 


3 


teristic of Stiga workmanship, may really stand for Sri. 


1. Mark.p., chsLXVIII,4. 


ee Banerjea, dug Nes DAS og p«l105, Pimods 
iS Ib. »>pp.104-5. o 


Concrete evidence of the existence of the Pancaratra ae 
cult, with which SrisLaksgmi is intimately associated, 
has been found at Besnagar.? 

This association of Sri with Kubera appears in ‘s 
the later parts of the Epic as well as in the Puranas. 
The Nahabharata, in describing the sabha of Kubera, 24 
says that Laksmi always stays there, as does Kubera's 
son Nalakubera“ (who is brought up with superlative ease, 
atyanta sukhasamvradha).? Kubera is also united with 
Lakgmi, + who is, however, not yet his wife. In the ¥ 
Narada Purage,” she is explicitly referred to as Kubera's 
consort. Kubera is believed to be in possession of 


Sri, which belongs to him as tejas belongs to the sun, 


Ksama tothe Barth and anger to Yama.° 


1. Id.,p.374; another capital of the same period repre- : 
senting a makara found at Besnagar itself is associated “7 
with a temple of Kamadeva. ef: C.Sivaramanurti, 
ind.Sculp.,p.cl. c 

e Mbh. »11,10,19. 


2 
2 
4, Ib.,III,168,13.. pajanllaksmya. 
5. Narada’ p.,84,12. 

6 


- Gonda, J.: AEV.,p.195. 


Thus it seems that first it was the abstract con- 
cept of Sri, (i.e. Kubera has Sri which is material 
prosperity Cas man is said to 'become Sreyam' or ‘reach 
Sreyas' not morally but materially] Srida [bestower of 
wealth or prosperity] being a name of Kubera)? that 
associated her with Kubera. With the development of 
he@concrete image, she became his consort. 

Quite a few archaeological remains indicate some 
sort of connexion between Sri and the king of the Yaksas. 
Thus we find her represented from a very remote period 
on stupas and railings in Bharhut and Sanchi and at 
other places in the company of Yakgas.and Yakginis. 
Sri's iconographic features are also similar to those of 
Yakginis. The Yakgas are well known as protectors 
who can fight fiercely while Laksmi is also well 
renowned as a guardian deity, in particular as a protec-— 


ee =. 2, 
tress of the door, in her Samanya-Laksml aspect.~ As 


such she is represented at Safchi, Bharhut, Amaravati, 


1. Cf: AEV-,pp.195,209. Sriya vaiSravapopamah, 
Mbh.} Tl, l7er. 


2. Cf: Mallmann, M.T., Ag.p.,;p.185; Buddhist texts 
also contain numerous references to the. goddess 
Sri, in_many of which she is described as Deva- 
kumarika and asSociated with the northern and 
southern quarters, cf: Barua, B.M. and Sinha, 
Bhaarhut Ins.» p.74. 


Begram, Bodhgaya and other places. 


On certain seals of the Gupta period from Basarh, 
dwarf figures holding objects identifiable with money- a 
bags are found beside the Gajalaksmi symbol. In some Se 
cases, they are even pouring out small round objects 
which may be coins. The dwarf figures, according to 
T. Bloch, represent Kubera, but Banerjea thinks them 
to be Yakgas, the custodians of riches, the idea being 
that they dole out riches to those who are specially 
favoured by this goddess. 

There are certain other representations where Lakgmi 
is sculptured beside Kubera himself. Thus an early ae 
mediaeval sculpture shows a female and a male figure 
seated side by side in Lalitasana. The. female figure 
is invariably Sri-Lakgmi as is indicated by the Miniature 
elephants surmounting rising lotuses and emptying inverted 
jars. A miniature vase is below the left knee of the 
goddess. The pot-bellied male figure on the left holds 
a bowl in the right hand (the left one is damaged), these 
two features proving himself to be no-one but Kubera. 


This probably indicates that Lakgmi was once looked upon 


did Banerjea, TtNe., DHI. »pp.209-211, pl.X,Fig.2. 
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as his consort. 

On another specimen, the figure of GaneSa (the 
giver of success) appears beside Lakgmi- and Kubera. 
Here Lakgmi, seated in between them, is as usual in 
her Gajalaksmi pose, holding two lotuses the stalks of 
which rise from»two vases placed on the two sides of 
her lotus. seat, on the flowers of which are two ele- 
phants performing the abhiseka with upturned jars. » 
Kubera holds a drinking cup and a purse. From the 
stylistic point of view, it can be said to belong to 
the early mediaeval period.© 

A similar combination of these three deities can 
be found in another sculpture from Abaneri (situated 


about 50 miles from Jaipur and only four miles to the 


v 1. V.S. Agrawala, “\CBEMM’ “2<, p.50, fig.223. 


2. Ib.,p.49, Mus.No.1119. Cf: the pot belly of Kubera 
and GayeSa and of all the Yaksgas, according to 
Bosch, originated from its resemblance with_the 
kumbha and thus indirectly with the padma-mula, 
making the belly, like the original ones, container 
of. prosperity in every enterprise', and.thus they (the 
above mentioned personages) are characterised by the 
one or more rasa properties, particularly the power 


to bestow prosperity, fertility, abundance and off- 
spring. These basic similarities have been effective is 
in their association with Lakgmi. Cft.® Boscths? PoD.K 42 4 
Golden Germ; p.114,pl1.31d where: the pitcher on the 
belly seems to be her own but not yet incorporated, 

and thus determines the close relation between the 

two. 
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east of Bandikui Railway station) where the influence 
of Gupta art is visible at a glance. In’ this relief, 
Lakgmi is in her Gajalaksmi aspéct, holding a fruit 
beside the lotus, while GaneSa and Kubera are on her 
right and left sides respectively. The presence of a f 
lion under the lotus seat is note-worthy.+ 
There are also some older representations, some 
Kugana statuettes which have Hariti (wife of VaiSravapa, 
counterpart of Kubera in Buddhism)and Laksgmi, possibly 
as a rapprochement between Buddhism and Brahmanism.* 
A statuette from Mathura, now in the Lucknow 
museum, has Lakgmi holding a lotus, Bhadra holding a 
fruit and Hariti holding a child and by their’ side, 
Kubera seems to be the fourth figure (cf: since Bhadra 
is his wife according to some Puranas, this group seems 
to represent his three wives together).° Similarly, on : 
a gold plaque from Takht-i-bahi, now in the British 


Was Sis! ce female figure in long loose robe holds a bunch 


1. Agrawala, R.C., ‘Sculptures from Abaneriy Rajasthan', th 
Lalit Kala, Nos.1-2, April 1955=-March 1966, p.132, ) 
Pike Os 


2. Agrawala, V.S., CBEMM.§ .p.Xe )., 9+ 


Ze Id., peX, no.0.24l. 
4, Brooke Sewell Bequest, 11.12.1. 


IMAGE OF SRI FROM TAKHT-I-BAHI 


( BRIT ISH if 1U SEBUM ) 
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of fruits in one hand and a child seems to grab her by 
her dress. Possibly Sri's equation with Hariti as 
the wife of Kubera has led to its identification with 


Sri. 


SRI AS AN ANTELOPE 


The very first line of the Sri-Stkta describes 


fal 
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ri-Lakgmi as a golden antelope 'hirapyavarpam haripim' 
adorned with gold and silver garlands. This may 
represent Lakgmi in her animal.form if a number of 
Kuninda and Yaudheya coins are taken into account. 
Certain coins of the Kuninda king Amoghabhuti 


(whose date has been ascribed by Allan to the last half 


of-the first century B.C.)* bear, on the obverse, a deer 


1. haripim haritevarnan /_harinirupadharag va / (Sayana). 
Yajnognirmrearupena : S D are / 


ha & 
iti vaivartadaksadhavgra-dhyayokte /_prigustan, pe4 
harinin tu hare) patmin daridryapariharinip 


brapadve ‘ham haridrabham harinaksim ———— a L/- 
iti Atharvavanikastutau, Satananda vrttib, Srisuktan 


HAN 


PedDe 
In the lexicons, 'haringi' is one of the four kinds of 
beautiful women corresponding to the type of man 
termed mpga. In the Rajatarahcini, harini suggests 
a golden image while in scaantst literature, it is 
the name of a yaksini. cf: M.M.Williams, S 5 D., 
pel291, (bd), 


2. Allan, J., CCAT., p.CIIl. 


> 
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to the right of the. figure of a female deity who stands 
on a lotus, holding a lotus in her uplifted right hand; 
she has’ been identified quite conclusively with $ri- : 
Laksmi.? Thus these coins seem to represent the deity 
in her’ human as well as in her animal form. 
This observation is corroborated by certain Yaudheya 
coins which are closely connected with the Kuninda 
coins in type and style. On a unique silver coin, 
a six-headed deity (Karttikeya) stands on the obverse 
while Lakgmi stands on .a lotus with an aureole round 
her head on the reverse.“ On certain other coins, 
the deities apparently change their places, with Lakgmi 
on the obverse and Karttikeya on the reverse; “other 
coins have the representation of a deer on the obverse 
and Karttikeya on’ the reverse, possibly thus replacing 


the theriomorphic form of Sri with her anthropomorphic 
‘ 


forn. 


Ea \Lbs, Piekad is, Non, 
2. Allan, J., GOGAB., pl.XXx71i,21,22. 
oe We:.£, XL,10. 


*. Lbs, 2d 2. These coins are significant from another 
point. of view. On them, in between the horns of the 
deer, there is a symbol (cobra according to Allan) 
which might have been the origin of the Sri-vatsa 
symbol. It occurs when the deer is aloné and thus 
it may be concluded that as the symbol was native 
to the deer (Lakgmi in her animal form), Sri-vatsa 


/Continued over 


Enna 


In this respect, the Puranic episode which depicts 
Sri as moving about in the forest in the form of a4 


deer should be noted 


. 
SRT AS THE MOTHER AND GODDESS OF AGRICULTURE 


Another of Sri-Lakgmi's essential characteristics, 
the mother aspect, in which she is still invoked all 


over India, seems to be confirmed by the Sri-Sukta when 


she is addressed as ‘ devigmataram Sriyam' or 'Sriyam 
vasaya me kule mataram padmamalinin'.© 

Iconographic texts also emphasise this motherly 
aspect by ascribing to her such physical »characteristics 
as ‘fully developed breasts', narrow waist and heavy 


buttocks, indicative of radiant motherhood! .? In 


Footnote 4 continued from previous page. 


(dear to Sri) was evolved. This representation 
also reminds one of Artemis with_the stag. 
Moreover, this assocation with Karttikeya recalls 
the episode»in the Mbh.III,229,50 where Sri is the 
wife of Skanda and_aIso her-identification with 
Devasena and Sagthi, the other wives of Sxanda. 
Cf: also Mbh.,Ix,46,64. 


1. Srirdhyptva harinirupamaranye samcacaraha iti 
Devipurnatvca (Seyanny. 


2.-Srls.;, werses Li=12. 


3. Banerjea, J.N., DHI., p.373; Mat.P.,261, 40-47. 
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Bharhut, she is Sirima-Devata. In certain repre- 


sentations, she is found pressing from her breasts 


a stream of milk.+ 

The philosophical conception of Sri as a mother- 
goddess is expounded elaborately in the Paitybatra 
school of the early Vaisnavas. She played a role of aif 
considerable importance as a mother goddess in some ; 
parts of India, specially amons the Vaisnavas of the 4 
south. The Sri sect of Vaisnavism laid great stress : 
on the mother aspect of Sri. Sometimes, as the : 
divine mother of all existence, she intercedes with 
god on behalf of men. 

But the best known characteristic of Sri-Laksmi, + 
that of wefag essentially a goddess of agriculture, was 
for the first time intimated by this Sukta. 


3 


As the tutelary deity of rice-growing India,~ she 


CS. 


1. Coomaraswamy, A.K., 'Sri-Lak Wis, sHld.s svol.. 1, 19255 
Cf: Prajanam bhavasi mata, Sris., verse 20; 
Jaganmata Vis.p.; 1,8,15 and 28. 


ew S BD G., Asp. of Rel. Thoughts, p.60d. 
5.- Zimmer, MISLAC, p.9ls 


is associated with grains, rice-fields and harvests, 
with. all kinds of earthly abundance. Thus, in the 
Srisukta, she has been described as taking delight in 
clay and moisture (her two sons Kardama [mud] ,Giklita 
[moisture] were actually.the personifications of rich 
soil). Other appellations, such as nitya-pusta 
(continually thriving or always well nourished), A 
karigipin= (abounding in dung) and gandhadvara (percep ; 
tible through her odour), also throw some light on this 
aspect of Sri-Laksmi, in fact the goddess is viewed 
here as one with the earth. Similar aspect of Lakgmi 
is reflected in verse ten which runs as paSunap rupamannasya 
mayi Srip Srayatap yaSab. 

That she was essentially conceived of as a deity 
of agriculture, like the Roman Ceres, is further 
strengthened by the fact that even today, during the 


harvest season, great festivals are held in her honour. 


1. Even now, dung cakes are offered at the time of the & Sed 
rituals (cf: Gobh.Gr.Sutra, etc.). As dung denoted — 
the sense of purity, everything, including the vedi io 
(altar) is cleansed with duns. Moreover, clay and 
moisture, as well as dung, do act as good fertilisers 
and are essential ingredients of a rich soil. 


2. BneyeL.. of Ge Asia, ILL. edis,sivol .ot1,_p.660% 
SEDG-, Boob. > Del73, -f-ns5- 


The ceremonies may be different in different parts of J 
India, but the aim is the same, the achievement of a { 
good crop. As she is specially associated with rice- 4 
fields, she is known as 'Dhanya Laksmi' 'Dhanya Rupoc' 
the presiding deity of rice. Even in iconography, 
she is very frequently represented as holding ears of 
! corns? 5 
In Siam, Sri is always represented with a sprig 
of rice. or grain in her right hand, while the left hand 
rests, on the earth with a supple curve. In Indonesia, 
the goddes Siri (Sang hyang Devi Sri ) is usually 
represented seated on a lotus and holding in her hand 
only*a: sprig. of, rice. Recently tne bank notes of 
Indonesia have reproduced a beautiful old Javanese 
bromze figure of Sri with the rice stalk in her left 
hand and the right hand in the Varamudra. In some : 
parts of Indonesia, where Brahmanical and Buddhist % 
influences make themselves felt, little shrines are ‘: 
found Vin the form of niches: set upon tall altar-like ear 
structures (brick or wood) dedicated to goddess Sri 


as the diety of rice cropt. © 


1. It js an indispensable attribute of modern Sri- os 
Laksmi images. 


2. Cf: Chatterji, S.K.,; 'A Brahmanical deity in Indo- 
China and Indonesia', J.N.*Banerjea Volume, pp. 90-92. 


Her name is given to the last stalk*of rice which 


. 

the Hindus, like the Scotch, carry home and preserve 
“@ 

until the next harvest time. The people of Java and “ed 


also of other islands believe that Sri died while she 
was forced to submit to Visgnu's love, and when she was 
buried, several crops sprouted up from the body, the 
rice from her navel.© In Bali, the name of Sridevi 
is given to the rice cut but not yet thrashed. 

Thus the Sri-Sukta by confirming most of her 
fundamental aspects, dominates in the gradual manifes-— 
tation of the full-fledged Sri-Laksmi concept, the con- 
cept which has made her a deity of extreme popularity, 
venerated not by any individual sect, but by all. 


She was worshipped even by foreigners, as is evident ‘ 


from her effigy stamped on a number of coins of the 


1. Gupte, B.A., Hindu holidays ... , p.125. 


2. Gonda, J., panskrit in Indonesia, D152 s6 Roding, 
K.A.H., Lai hati Ziangs Sri, p.2s “a but in 


certain other texts, Sri as Tishawati, died when 
forced by, not Visgu but Guru whose wife is Umadevi, 
cf: Rassers, W.H., On the Meanine of the Javanese 
Garang in Panii, 2 ! 
we may compare some late pauranic episodes where 

Lakgmi was reborn as a plant. Cf: DeviBhs.P., 9th Kh., YEa 


3. Scheftelowitz, I.', “'Srisukta' 2 DWM Ge (75) 1921, 
prog? 
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alien rulers like Azileses, Azes, Rajubula, godasat 

and others, tven the people of the Muslim community, 
whose religion is generally against idolatry, are said 
to have been the votaries of Laksmi in Bengal.© In 

the European accounts, Lakgmi is said to be all that 

can be desired or imagineda;° while in Hinduism, no deity 
surpasses her in fame and popularity. Thurs-day (when 


weekly religious services are performed in her honour) 


is known after her as 'Jakgmivara'. 


1. Allan, J., OGME., pp. 131-34; 149; 187; 190-191; 
250; ~Whitenead, R.B.,.PMC., vol. 1, p.135, pl.XsLII, 
SIC. AID 


2. ») Jahiri, B.C., Hindu _O Muslim Dharmer Samanvaya, 
pe 30. 


3. Caland, W., Port. Verh., p»l05. 


The second half of the Srisukta, which is evidently a late 
insertion, although continuing the same appeal for wealth and 
abundance, betrays a different trend altogether. Here, the 
goddess is not invoked via Agni Jatavedas, the mediator, but is 
approached directly. As a legacy of the previous part of the 

sukta, the lotus is still attached to not and she has been 
explicitly attributed a birth from the lotus flower (padma sambliave )~ 
which is a late Epic trait. The sukta also refers to the late 
incident of the drinking of the soma juice by the son of Vinata,” 

and adds to Kardama and Ciklita, two further rsgis , Ananda and 

sides But above all these, Laksmi, addressed also as Maha-Laksmi, 
has been associated with Visnu (called by his different names, viz. 
Hari, Madhava, Acyuta)?, as his beloved consort. This association, 
as will be discussed in later chapters, is a comparatively late trait 
in the history of the Sri-Laksmi cult, and thus it further evinces the 
fact that the last fourteen verses were late compositions added to 
the original fifteen at a later period; what was implicit in the 


first half of the sukta was expressly asserted in the later part. 


- 


1. Sris,; vv. 17,18,24. 

2i-y, Poids yale 

3. Thad. +. 22% 

4, Ibid. ve 27. 

5. Cf: Ibid. vv. 17, 24, 25, 266 
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One of the earliest prototypes of the later 
Sri-Lakgmi worship may have been the cult of a 
Mother Goddess which is represented in the nude female 
terracotta figurines of the Harappa civilisation. 

Some of them are found carrying children and are 
apparently meant for worship. With these should be 
associated the representation of a female figurine 
giving birth to a tree, discovered among the ruins of 
the same civilisation. J. Marshall interpreted the 
latter as an Earth-goddess presiding over agriculture. 
The former, with their emphasis on motherhood and their 
associated with children, may be identified as a kind 
of Mother Goddess. 

The cult of the Mother Goddess is apparently 
closely associated with the conception of the Earth as 
the mother. The cult of a Fertility-goddess, which 
is found in a wide area of the primitive world, may 
as well have been a manifestation of the Earth as the 
mother. Such concepts of, the Mother cult, the 


Fertility cult and the cult of the Earth as the mother 


may be traced back to the general ideas about the 


om Marshall, dee y MsTOx, vol wis Peirce Cf: Wheeler, a2, 
oe Givilve». Dp 20-62 Campbell, J., The masks 
ZOU, il1GSe Le, A ag Zinner, Hes Aleve, TD es 


or aque Raver representations, ASTAR., 1911- tee 


7% 
physical menifestations of the world. 
The reasons underlying the deification of the 4 
6 
Berth as e mother goddess, lie in the magical neture 


of planting end growth. Crops often fail, end this 
requires @ ceremoniel approach to the proper placing 


of .the seed. The earth, being the receiver of the 


seed end producer of the gréins, was propitiated end 


subsequently personified end deified. Thus, it is 


1. The encient, Mexicans regsrded the Moon goddess as 
the mother goddess who wes agein the Earth spirit. are 
(Frequently the Earth Mother end the Moon goddesses, a 
usually regerded as the wives of the Sun, ere : 
identical. Jobes, G., Dict. of tyth, Folklore and 
Symbols, p.485, The moon hes powerful.influence 
over the fertility of the. crops. Fraser, J., G.3B., 
cl, po tpeerre). She was sometimes regerded es 
"flalli Llelli" which possibly means "Significance 
@f the Berth s.edeeG .*; Baas. ; p./17% Tacitus 
relates thet neerly all the Germans united in wor- 
shipping Nerthus, thet is to say Mother Herth, 
before her cult as a Mother Boddess became wide- 
spread, Tacitus, Germania, =p. 40. The great Mother 
goddess of Cretan religion appeers. to be an Earth 
goddess in-orizin es she has been identified not 
only with Rhee end Cybele (the Greek and Roman mother 
soddesses originating fromthe eerth concept), but 
also with Demeter (supposed to have, introduced agri-~ 
culture, whose name is probably derived from "Ga 
Meter" or Earth’ Mother) and Geea (the personifi cations 
of the earth, whose other name is 'Titeania i.e. dust; 
dobes, G., Dict., p.621). ~The serpent form of Isis, 
the great mother goddess of Esypt, belongs to this 
category (Neckenzie, D.A., Myths of Crete and Pre- 
Hellenic Surope, p. 185; Leach, M., S,D.@.M.1L., 

i, p.529) as she syxbolises the rich pleins of Bgypt, 
fecundeted by the inundation of the tile, who is her 
consort’Osiris Gerousse Encycl. of Myth.,' p. 19). 
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apparent that it is the creative energy of the goddess 
(the fecundity of the soil and the growth of all 

crops being solely dependent upon her) that contri- 
buted most to world-wide worship of the Earth. fhe 
female personification is possibly due to her universal 
character as bearer of fruits. Tne fecundity of the 
earth and that of woman came to be viewed as one and the 
same thing.+ Thus there is the Puranic injunction 
that Prthivi (Earth) should be worshipped on the day 

of Garbhadhana.- In fact, the conception of a female 
divinity connected with productivity is a common feature 
of most ancient societies. Isis of Egypt and Demeter 


of Greece may be cited as analogous instances. 


1. According to R. Briffault, the association or rather 
"the assimilation of the fruit bearing soil to the 
childbearing woman is universal" (Mothers, III, p.59). 
This ancient belief is based on two major aspects, 
i.e@., the plant producing activity is viewed as 
depending magically on the reproductive capacity cf 
the female body and similarly, the reproductive capa- 
city of the female body is magically dependent on 
the earth. Even very recently, Indian peasant women 
evoked the same primitive belief as during the Gorakhpur 
famine of 1873-74, women of the locality, at night, 
stripped themselves naked, and taking the plough with 
them, dragged it across the fields. Chattopadhyay , 
D.P., Lokayata ... as cited in a paper on ‘Historical 
materialise treatment of Hinduism' by Date Riepe. 


Zé Ag.P., xLI, fhe 
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The worship of Mother Herta marks man's adoption 


of a settled life end his eérliest experiences in 
agriculture; | since Indi@ is primerily en egricul- 
tural country, it is not surprising thet the mother 
goddess wes first conceived, of end worshipped as the 
Earth Mother. 4 
In the fertile plains of Indie, the Aryens appear 
to have adopted agriculture as en important. pert. of 
their economy, end there is emple evidence in tne 
Revede of the increasing use of the plough. That mes 
the Earth has already acquired 8 new and holy signi- | 
ficence in their eyes can be seen reflected in their 
thought end culture :? not only is she celebrated in 
‘oe Vedic hymns, but egriculture is extolled as well.* 


In Vedic literature, the Eerth is leuded as 


'Prthivi', (the broed one). While describing the Barth, 


1. ERE., vol. Vy, p.4; Cf: R. Briffeult's remark, "The 
Mother Berth has scercely eny place in the cosmo- 
logicel or religious conceptions and rites of peoples 
in the pre-agricultural stages ... Even in @ highly 
advenced culture whose suthors are non-egraerian Mother , 
Earth plays no conspicuous role.” Lbriffeult, R., 
Mothers, Ill, p59. 


ay. as 5 DB OTe 4s WF 5 oe Ee Vig? a 
X¥, lol, 3-4; cf: : Le JOL, ber eer 
9. 16, etc. 
= BY. UIs, 8. 


2 
4. BY., , LW Pie Ms 4, 7% os 


the Paittiriya Semhits* and the Taittiriya BrShmena* 
derive the name from the root 'prath' (to extend) as 
She is extended. A Revedic poet alludes to this 
etymology when he says that Indra upheld the Eéerth 

and spread it out (peprathet).* But the Purdnes 
ascribe the deed to Prthu, the illustrious king who 
compelled the Berth to acknowledge his authority, 
levelled it, introduced cultivation and erected cities, 
so.that the Herth was called efter him Prthivt.? 

The observetion of A.A. Macdonell thet "the per- 
sonificetion™ of the Barth "is but slight" in the 
Vedes, most of her attributes. ere "those of the physical 
esrth" where "she abounds in heights, bears the burden 
of the mounteins, end supports the trees of the forests 


the grounda"° as well es the fact that in the Reveda, 


T. Maiteeosmis, Vit, 1.5. 

©. Tee . Bry; 1, 14 9%. 5: 

>. Macdonell, 4.4.: Ved, Myth., p.3ds. 
Dee RV gs Lily wd ys. Cs OB2 cy, Me 20-22. 


5, Vile. dee. 13. 88. (Cf: “ Erthu is en incarnation 
of Visnu.. Mbh., XII, 59, 128f.). 


6. Macdonell, A.A., Ved. Myth., p.88. 


a 
the Barth is mostly propitiated in taé company of her . 
consort Dyeus, have led scholers such 8s Whitney to J 
argue thet 'the earth herself makes no remerkeble' “4 
figure in the circle of Vedic divinities. | 


But en analytical study of the Vedas will prove 
thet this stetement can herdly be correct. The Barth 
is not only regerded es the mother, of nen but elso as 
the mother of gods. She is steted to have created 
and nourished ail creatures,‘ (in thee let everything 
be born, whet is end whet is yet to be).? Even efter 
death, the Larth is a refuge,© as a mother is to her 
child. (Tne belief in»rebirth may heve led to such 2a 


custom, slthough there is little evidence for rebirth 


in the Vedas.) ‘he Vedic seges attributed to her %all 


1. Whitney, W.D., Or.& Ling. Stud., 1, p.32. 
159, 2; 164,33; 185,11; AV., VIL, 20,2; 
O» 


er 
F 


5 MGT Se. 199.2% LS >A + V1 Be 3 Se ae 2k 


ty, BW; 1,159,23) 160,2; ~185,1; ~X,110,9. 
5. AW... X1I7, 1.54. 
6. By. £,18,10-11; Ck: AV. ,XV1I1,2,19; afv.Gr.sit., 


ae 7. "At the so-called Vedic Snagane mount at 
Totekee Nendengerh, exceveted by I. Bloch, @ very 
small gold leaf cerved. with the figure of e female, 
wes discovered. Bloch described it as the represen- 
tation of the Vedic Earth-soddess (Prthivi) to whose 
care the relations of @ deed man assigned his reméins. 
(Benerjea, J.N., DHIs, p.96). 


motherly feeling, tender affection, generosity of 
heart and forbearance" ‘. Her vestness and majesty, 
verliety end fruitfulness, inspired them to sing in 
her preise 'm§tS Prthivt mehfyan' .- 

In the Atharva Veda, in the long end beautiful 
Prthivi Stkta, which is solely devoted to the preise 
of M&tS Frthivi, the goddess takes her full-fledged 
form, surpassing every other divinity in greatness. 
the Indians still attsech the same amount of greatness 
to Nother Eerth, es is apparent from. some modern Indian 
Titers tune But the MBtS Prthivi of Vedic mythology 


differs greatly from the Mother Barth whose worship 


hes continued to the present dey. 


1, SBDG. ,Asp-eRel.Thought p.47. 
Coy Sees, ol, 164, 3355 - Chee 185, 2 end, 10. 


3. Tagore, R.N., Ahelydr Preti; Vasundherd; Métir Dek; 
Patrapute. 


4. Williems, MM., R 2 L., p.182. The worship of Barth 
mother is still practised by the non-Hindu eboriginal 
tribes belonging to the Sabare and the Gond groups. 
Cf: QIL., p.436. It is interesting to note in this 
connexion how the greatness of the barth was recog- 
nised even by the Buddhe. it is described in some 
later books (especially the Nid3neketh® of the Jiteka 
commentery end the buddhsvamsa commentary) how, being 
challenged by MSrea, suddhe asked the Learth to bear 
witness to the fact that he sat on his seat by his 


own right end the Earth roared in response. Cid , 7d £ Pee 
Papancsa Stdani, Mejjhime commentary, 1,384). The 
account was. greatly elaborated in leter chronicles 
and illustreted in numerous Suddhist shrines end 
temples. 


From a survey of the attributes and quelities with 


which the Eerth is endowed in the Prthivt Sikte,’ it is 


not ‘surprising to see thet in the Aitereya Brdhmene, she 
is identified with Sri.° The reason is implicit in a 
stetement of MahTdhere” who s@ys thet Sri in the 
Satapathe BrShmenae* refers to the Lerth especially when 
it nas been drenched by rein. Here egein we may 

refer oh the interpretetion of the Gajalaksmi motif 
which ei neaeat A Sri-Lekgut as Bhiidevi or the megical 
ground or substence of existence fertilised by heavenly 
showers.? Thus it seems’ thet like most of the early 
goddesses, LeksmI owed her prominence to her association 
with. egriculture where she is conceived as the sarth- 


mother who brings forth the golden crop. 


The originel meaning of the root, 'bhti' (e@ neme of 


, 4 ‘ Th, , 6 4 
the earth) is growing, thriving, prospering,” sri 


~y | 


4. BE.) HLL, 1 te. 

2. Miusers, V55,5;3 siili, 5, 4. 
3. Comm. on V8j. Samh., 23, le. 
A 


ere, Sili, 4°, A637 -cf£s> ii,,.df,6,;25F4/ ale. earth 
2520). 


5. Cf: the ch. on the Sristikte. Git* Moh.* xtil, 158, 
41, ‘Visnu then created the earth ... then the firme- 


ment for pouring copious showers of weters on the Earth." 


6, Gf: BV., i,161,1; viii, 59,7; Ae, x,5,17;. 6,93 
eT, 7, coe el, etc. Meitt mewn, , Ti, 2, Pago 355. 


Signifies or symbolises abundence. The rere sreman 
(distinction) forms e peir With nehim8n (greetness) 
where the context clearly shows that this substantive 
expresses @ quelity originsting in the possession of 
In fact, the Earth end grt are so similéer in 
nevure thet it can easily leed to their identificetion. 
laksmi is e goddess of prosperity associated with 
hervest or corm, the rice fields and ell kinds of 
earthly abundance! (symbolised by the ear of corn she 


cerries in her hends in which case she is known es 


Dhanyartps or Dhdnyaleksmi) end the Sristkta, eccording 


to Gonde, is the description of LakgmI as the patron 
deity of the farmers, whereas it is well-known thet a 
corn goddess played @ conspicuous role in the elevation 
of the tarth as a Mother Goddess. Waen LaxgmI is said 
vo be the source of ell gems and wealth,? the Earth is 


addressed as Retnagarbha.t While LaksmI is called 


1. Zimmer, Hs, ATA, , p.329. 


2. Gonda, iJ. , AR, pe50 n. In this context see the 
chapter on the Srfstkta where Sri-LeksmT is charac- 
terised 9s a deity of agriculture; Waitt.Ar. (x,1,43) 
refers to her as mrttik3bhimanint deveta. 


eae BV. ee Prak.Kh,, vii, 92-93. 


4. Ib., i, 91-100; Amerekose, ii, 1, 4. 
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prajsndm ... mBts (the mother of all created beings), 
the Earth is celebrated in the same manner in the 
Vedas;* both receive the same appellation Ksamd;? 
both are holy and eternal; abodes.of sanctity end 
sources of gems; gems @emong women; full of food 
(Annepfirns); both are suspicious; sources of the 
universel good end the Support of alilbeings. They 
are worshipped for desired objects, for wealth and 
honour, crops end cattle, progeny end longevity and 
protection from #11 evils. In the NSrSyanopenisad,? 
the Barth herself seems to be preised and venerated 


as Sri or Leksnf. They ere propitiated et the seme 


season for the seme reason. So S.K. Dikshit suggests 


de, SITS per ADA 


2. Bs, iv,3,5; 51,11; v,49,5;3° 84,1; vi,15,13-14; 
Vil ,34,25;  BW., xii,l f. 


2. aAmerekoga,ii,1,4; Srfs., 25; In the Herivensa I 1253483, 


the lotus thet was born of Visnu's navel has been 
defined by the learned sages as the body of the Earth 
born of Norsyane. The goddess who remeins seated 

on thet lotus Is the Eerth and her issues are the 
lergest mounteins, etc., etc. (langlois, 4.M., 
Heriv., Il, 2, p.304). Here we may recall Lakgmi 

as 3 lotus, Laksmf seated on @ lotus, Leksmi porn 

of a lotus. 


4, Sris., 19-20; 28; 29; AW!, XII,1,6,8,14,22,32; 
qO-44; BV P., Prek.Kh., Vil, 53-64. 


5. SBD.G., BSSS., p.22; AspeRel-Thought,p.50. 


: 


thet Sri-Lekgut undoubtedly represents Bhagé, the 
Earth-goddess. | Conclusive evidence for this identi- 
ficetion may be seen in the birth of LeksmI es 

Dherani - the Earth = when Visnu was incarnated as 


Parefuriune. 


thus it is apparent thet in addition to her 
originel cherecter as en individual goddess of agri- 
cultural prosperity, §rilekgmt hes been equated with the 
Earth es a Sakti- of Visnu 8s well, but not only in en 
indirect wey as suggested above. 4n importent feature 
in Visnuism is the appearence of bhtidevI, the Earth, 
as Vignu's second consort, beside Lekgmf. According 
to Hertmann, the original duel personality of Srt sna 
LeksmI survives in this late representstion of Visnu 
with his two wives.? But, es will.leter be seen, bht 
acquired the position in her own rigit. 


Before being.associated with Visnu, the Hearth 


1, Dikshit, S.K., Mother Goddess, p.1e5. 


2s Vis. Boy sl,9,i4; fis poke Joina story of Dherenendra, 
1 . * + bd 

vne gient serpent King, King of the earth, waose 

function it wes to support the earth ana wo some- 

times had Leaksmi es his consort (Sitrekrtdhgs 


Book i, lecture 6,20). Anenta sesa, who dwells 
Ln patela and supports the whole earth with his head, 
1s supposed to be the t3masa form of Visnu. Gf s 


Mire, ©. 3° Ligdy, 1O-275 


3. Hartmann, G., Beitrage ..., as cited in Gonde, u., 
AEV., p. 214. 


4 
we se 


ess 


appears as the. acknowledged spouse of: the Sky god, 
leudead =; the Reveda as byeus. The probable reason’ 
for this union is. epperent from Vedierverses in which 
Mother Earth produces.crops efter being impregnated 
by. reins Sent vy Feather Dyeus,’ Such myths of the 
conjugal unionvof the Sky and the Berth seem to be ns 
widely, diffused emong the primitive pedples end still 
prevail in many perts of the worlds * 
Perjenye, an aspect of the Sky-fether, put 
specificelly responsible for rain, sometines repleces ss 
Dyaus as @ Sop sere of Prthivi. In the Atharve Veda, 7a 
‘it is-seid: ‘The Eerth is the mother end lem the son 


of the Berth; ©. Perjanys.is the father; mey he nourish 


1. BV., 1,71,5; 164,35; TIL,51,1; X,61,4~-7. Sone 
primitive ritual acts (cf: -G GBs Mga, 65 ff) way 
supply the root -- ———————in which rar mother goddess 
in her primitive form es Herth mowher eppears as the 
bride of the Sky god or he8ven. © .In regions where 
esriculture is elweys dependent, on Yains, préyers are 
sent up to the sods in heeven tovinundate the fields 
(WSG., p.20). It is in this context thet the Sky 
god hes been regerded as responsible for fructiiying 
the soil, personified ss the Barth mother with his 
fertilising waters. Thus Demeter, che Earth mother, 
W A d to the Sky god Zeus end "Prohivi to Dyaus. 

Br.ar.Up., vi,4,20; 2,2. °.In the warriage 
Witte <= 5 onies, the husband sgys to the wife .'the heeven 
I, the earth thou", cf: advi.Gr; SGt., 1,, as 6; Par. 
Gr. BU se tl OSS . 


2. In ancient Athens, ' there wes on image of the Earth- 
goddess praying to deus for rein. .. #razer, oma 
"the Magic Art, IL, p.359. 
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seu neh pipartu.)" Agein, verse 42 of the same hymn se 


runs: 
Farjanya, vo her who draws richness from showers," 
Conti yar perijisnyspetnyei namo 'stu_versaméedase ).' 
This very hymn recells the Abhiseka composition of 


Lakgnt. 


Thus in the Ahirbudhnya Samhits, Frthivi is described 
as 
'Prthivt) the Sekti of. Vignu, is manifest (7) with 
(her). own lustre'’. In the Paromegvara Sambits? rt 
and Bhi are mentioned as his. two Sektis where: Datimi 
Sakti is regerded.as his pusti Saktt. in.the Padma 


Cantre,? they ere referred to as his two energies. 


"Reverence be paid to the Earth, the wife of “ 


But leter Visnu replaced both Dyeus end Perjenye. 


‘prthivi veisnavi Sektih prathamin® svateiaga”? 


4 
But this Bhi Sakti concept seems to be only a 


later development of en esrlier association between 


Reece XL, THA 2. 
OSf., V, p.23};  Renou, L., Hinduism, p. 77. 
Ahir.Samh., 58, 54. 


. ¢ 
For LilS or DurgS as his third Sakti, cf:  Peragera 
Semh., Chs. VIII and xX. 


Schraeder,f,g., Introd. to ahir, samh.y p. D4. 


Bhidevi and Var3ha 


Vignu end the Earth, although in e completély different 

form, viz. that of the Var3ha Avat3ra or the ‘boar 

incarnation’ of Vignu.. In this form, Vignu lifted 

the earth up from the bottom of ‘the water. There 

are many exemples of this motif, both textual and . ar 

ercheological,. According to Gonds, “Visnu's relations 

with the earth are, indeed, a very important element 

in the avat3ra conception which in its cléssical form 

nay be regarded as a more exalted development of the 

god's helpful end .loving interest" in earth and its oo, 

inhabitents. | . 

The Var3ha form was chosen, says the Vayu Pursne- act 
becouse the boar is en animel which delights in 
sporting in the weter. The MahSbn3rete”?-also implies + ge 
+s | 

this as it seys 
'... when all/the surface of the 
Lerth was flooded with water then 
the Lord, as he wandered about in this 
entire sea end in this air, like a me 
firefly in the night in the reiny rey, 
season, sought everywhere (for @ place) " 
to fix the arth upon, end when he sev. 5 
the Eerth under water and secretly . 
wished to save it (he said to himself), 


‘whet shape, snall i assume to save the re 
harth from the watvers?' as he thus 


4. Gotide, S., AEV., p. 125 ff. % 
2. MGR. | XMTII;» 103-73. XEWIIT;.40; © KEIX,. 41! 


5. Mobhbe, Lil, 172, 49 ff, jalekridabhirucitan varghen 
rhpausmaret (53). 


turned the mé@tter over,in his 
mind and saw with his divine eyes el 5 
he thought of the.shépe of @boar, 
@n animel which lovés to play in 

the weter, and when he.‘had given 
himself a boar's body that could 
speek end which e@greed to the 
traditions of the Vedas, ten yoyianas 
broed end @ hundred yojanas long, 
resembling e@ grest mountain in shape, 
shining with sherp tusks, thundering 
like a mass»-of clouds, end resembling 
a derk cloud, then’the Lord descended 
like an offering boar into the water, 
drew the Berth up with one» of his 4 
tusks end set it back in its place,.' 


In the Visnu pursna” this myth is described as @ 
type of Vedic ritual. The elevation of the esrth 
from beneath the ocean in this form was, therefore, eS 
probably at first an ellegorical. representation of 
the extrication of the world, by .the rites of religion,,‘ Te 
from 2 deluge oftini quity.? mo '4 

Historical evidence shows that the association of 


the Earth and the’ boer goes back to. the pre=historic 


,7* > a Be 
eee 


. For a long time, in may pleces, especially in 


northern end central Burope, people have regarded the 


4.¢Moh., III, 83,21; 310, 28, etc, 


2. Vis.P., 1, 4,9, vedeyajnomayen yipam. in this 
context, we may refer to @ passage of considerable 
importance which relates that once the sacrifice 
went away in the form.of Vignu and envered the earth. 
faite: Samhe,- Vi. Oyen) 2-753. 


3. Walson, He, NigP., p28. as Pe, 


boar as a symbol of storm, thunder~clouds, cyclones, 
ete., and the tusks are identified with lightning; | 
as the clotds feemdete the Berth, the two seem to have 
stood. in some sort of meritel relati onship. In 
ancient Germany, boers were closely connected Wiebe the 
goddess of the elouds whose task was to fecundate the 
Earth. In Celtic religion, they are connected with 
the spirits of the Earth.* In many places, the animal 
embodiment of the corn spirit is the pig. 

fhese points, along with certain other instances 
like the boer sacrifice performed at hervest fine:* 


make it.apparent that the boer symbolised fertility in 


many places. Even in 2 later period, Johenson observes 


1. Gonda, J., AEV., p.129. In Indien litereture also, 
the roaring’ of the boer is compéred to ‘the sound of 
thundering clouds. Cf: “Mone, LIL, 272, 354-55. 


2. Gonda, J., AEV., p.130. 


53. Hrazer, J., G@ Bsy p.604,. Eventotherwise, the pigs 
.got some recognition as an animal of some importance 
as. people used to take oath on tneir heads. This 
hase found further elaboretion in sone numismetic 
reproductions. 


4, The Timorese sacrifice a black pig to the sarth- 
goddess for rain (GB.; p.95). °° In Egypt, once a year, 
pigs are sacrificed to the moon and Osiris (who 
fecundates the earth) cf: GB, p.120... A Meurya pig 
head from Bhita with red paint sprinkled on “it (thus 
possibly denoting blood.and suggesting. thet it’ was 
sacrificed) has been. discovered. (ASI, , 1911-12, 
pl.xxii, fig. 13). 


‘ 90 
that the penetration of Visgu within the Earth is "an 
instance of the periodic self-immolation of the fertility 
gode As far as the correlate concept is concerned, 
to wit the god's return to the earth from which he has 
arisen, and the revival of nature resultant uvon it, 
this may have combined with the ‘boar concept’ proper." 

Possibly because of its habit of rooting up the 
soil, the boar became associated with the Earth goddess. 
But more relevant seems to be the tradition recorded 
by garda “he the boar, by rooting up the soil, taught 
the art of ploughing to men. That this was an acknow- 
ledged act in India is evident from the name bhu-dara 
being used as a name for the pigs In certain parts 
of the world, the pigs were sometimes exempted from 
being sacrificed as they are useful for a good 
harvest. According to the Greek astronomer and 
mathematician Eudoxus, who lived for fourteen months 


in Egypt and conversed with the priests, the Egyptians 


1. Gonda, J., AEV., p.-l40O, n. In consequence of this 
avatara, any boar rising from the water with earth on 
his head is to be worshipped as Vignu. Mbh., xiii,126,3f. 


Be For, pel »cfsx ~ Gonda’,-d« ;  AbVeed- 135. In Sanskrit, 
the word potra, the snout of a hog is also used for 
ploughshare. Cf: (A V., II, 27, 2) tthe hog dug thee 
with his snout: 


3° Williams, 1 by ee SED.) p.761(@). 


a -& 
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Spered the pig, not out of abhorrence, but fron a 
regard for its utility in esriculture, because when 
the Nile hed: subsided, herds of»swine were turned 
loose over the agricultural fields vo tread the seed 
down into the moist earth. | 

tven in the Atharva Veda, we come ecross a verse 
that refers to en associstion between the earth and 
the boar. It is e verse from the Prthivi Stkta: 
“the earth holds the fool and holds the wise, endures 


ad 


thet good and bead dwell (upon her); she keeps company 


with the boar, gives herself up to the wild hog." 


(aelvam bibhreti girubhrdbhadrapSpasya nidhanembitixsuh | 
vergShene prthivi semvidenS sikardya vi jihite mreaya). 


Of course, this connotation cannot be taken to be 
solely responsible for the Vardhe concept, but at the 
seme time, it cannot be denied that it has at least 
sore beering in this respect. 

Bashem thinks thet this. VarBha avatara was probably 
developed through 9 primitive non-Aryen cult. of -a 


3 


sacred pig. Its germ cen definitely be traced back 


through the .bréhmenas cto the transformation of a myth 


1. Frezer, J., Golden Bough, p.623. 


Qe. SBR, XLT, p.205. AV, x4, 1,48 


ob 


>. Bashem, A.L., The wonder that was India, p.50e. 


. a 
Rs hore 
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in the Revede itself: 


There Visnu is said to have 
carried off a ‘hundred buffaloes and 2 brew of mnilk 


thet has some connection with the boar (called Hmug&) 


who wes slain by. Indre, who shot him from the other 


side of the mountain. 

In the Taittictya Semhit®,? a very similer story 
occurs, but there the boer is said to provect the 
treasures of the Asugas concealed on the other gide of 
the seven hills; Indre with-e bunch of kuS% gress pe 
pierced the hills end slew the boar. Vignu (the | 


secrifice) carried off the boer and the gods won the oe 


wealth of the Asuras. The subsequent passeges relate 


46° WWiss 1,61,7; VIIL,77,10. 


2. According to most scholers, this .is merely a version 
of the slaying of Vrtra (the famous deed of Indra) 
and the mountain must be. the mountain of clouds. 
in the constelletory figures of the Rgvedic pantheon , 
there is ‘a picture of Indra (Centaurus) who with his 
thunderbolt is piercing the heart of.a prostrete ae 
Lupus, (Var3he = boer). Cf: A.K.Devi, A Bibliographic — 
Dict. of the Purenic personages, fig.7. 


Taitt.Samh, »Viy2,4,2 f£. 


WN 


u, The odana or “the valueble goods of the esuras" 
(gsurép5y vasu vamaen, MeitrpSemh,, III,38,3) “embodies 
the idea of life sustaining food, nourishment of 
longevity, primery substence essential, to life" 
(Gonda,.Jd., AEV., p.138) and thus, no doubt, signifies 
the earth, in which again*the concept of sri is 
inherent. » In the Athearve Veda (AIT,35,4) en odana 
is celled amrta end thus, could S@ have*some 
association with the Aurta-manthena legend: 


thet. the gods won ‘the herth, which had belénged to the 


. : 4 : at 
asuras at first. . 


But in. the Ss tances Brfinena’ it was the boar 
Bugs itself thet lifted the Bertn from the waters. 
It-is further added there that he’ wes her lord Pra japeti. 
A passege in the Teittirtiye Samhita? says thet in the 
beginning the universe wes weter. Prajapati, while 
floating on ity; being the, wind, saw-the eerth under it; 
assuming the form of a boer, he reised it; ‘becoming 
viSvekerman, he ‘wiped (the beet from it) or (he) rubbed 
if, it extended and became the extended one (PrthivI) . 
fhe Taittirtye: brShmene* @elso reflects the seme idea 
when it says thet rrajapati, in the Torm of @ boar, 
rescued the Barth from the nether world. 

The character, of; Brahm3'as “progenitor of mankind, 
tke supreme creator, may have been responsible for ‘such 
an identification of Prajapati with the boar, the rescue 
of the earth fron the bottom of the water being analogous 


to the creation of. a new earth. aiter being reised by 


i. This reminds one of the MahSbhirata episode where 
Laicgni is s@idtophave forsaken the Asures in fevour 
of Visnu: Kbb.,Rit,*.2285% 26°f2. 

5, Br) RIMS 2. tae 


.. Pai tt, Samh.,,VIL, 1,551. 


oS) 
PA Tel te. Broa AS fe’: 


the boar, being in contact with him, the earth 
expanded; that is, as Gonda says, "She becomes the 
abode for mankind and the producer of food. Thus . 
the 'idea' of 'broadness' was once again realised." 

But in the course of time, the boar that takes 
pity on the Earth becomes identified with Vigpu, as 
happened with the Matsya and Kurma Avataras, which were 
originally associated with Brahma Prajapati, but (with 
the development of the Bhagavata [Vaisnava] creed) 


were transferred to this composite cult god. Vispu 


1. Gonda, J., AEV., p.139. } 


2. The fish, which according to the §.Br., (I,8,1,1) 
saved Manu from flood and is identified with 
Prajapati, becomes an avatara of Vigpu_in the 
Puranas. In the same way, while Prajapati in 
the same Br. (vii,5,1,5) moves about in the water 
in the form of a tortoise about to create off- 
spring, the Puranas turn the tortoise into an 
incarnation of Wiaan, devised in order to recover 
objects that are lost in the deluge (cf: Keith, 
AeBes Rel s & ps ab PDPe 1HOsh 15) 


95 
thus» became the rescuer as well as the creator of the 
new Berth. | 

the stories differ-in various versions. One 
story in the MehSbhSrata* relates that Ligh popuretion 
on Berth once increased to an immense extent, and the 
Harta, unable to bear the oressuré, senkdown; . so 
Visgu took ‘the form of 8 boar and lifted the-earth up 
from. the nether regions. 

In the Herivamsa,”? it is steted that the mounteins 
thet came into existence on the Hei iy srisen surface of 
the karth, were the téjas of Visnu. Being unable to 
bear them, the Berth senk down. thereafter, the god, 
having assumed the shape of @ mowntein ‘the Vardhea pervata' 
killed the -demon .Hiranyékga end rescuedsthe Zarth. But 
according to enother part of the same boek,* Visnu 
created the same mountain after his own form. 

&ccording to the Mahabharata,” Visnu-krsne, having 
4. Cf: AEV,p.159ff. 

2. Mbh. ,Qtil,1l42a% 

>. drive 0,39; Langlois, &A.M,, Ueriv., itydl29,566 ff. 
4, Ib., “O1g-34; “cf: .Gonda, J., AEV., ppv 73-74. 
2 


s) Bot, ex T7209... In the Eeksgo Dbermae Gh., Visnu 
destroys the demons in the form of a vardha, but no 
perticular individual is svecified, nor does the 
elevetion of the-®arth depend on their discomfiture. 


assumed the form of a boer, roaring end thundering, 
penetrated into the nether regions end crushed down 
the deityas end the danayes and the @suras, who were 
ge@lous ofthe gods and ted tortured. the Barth with 


such a heavy loed that she nearly perished. "Vais 


version of the story," says Gonde, "approaches the 
classical form of the VarShe Avatire."' Lever 
HiranySksa. appears as the Gentral figure end “his defeat 
at the hend- of Visnu .became the most accepted theme in 


Wetevkourek 


@s well. as.in most..of tlie monumental repro- 
ductions. whére the VarShe form is shown as trampling 
on the head of a d&nava while rescuing the Earth.? 

The. fran inscription of the time of Jorammna, 


engraved on the chest.of a colossal red sandstone boar 


mage, refers to Visnu, who-in the ect of lifting up 


}-- 


the Earth, caused the mountains to tremble with the 
blows of his herd snout. * in*tne concluding $loke of 


the Mudréréksasagthe King is compered to Visnu who by 


1. Gonde, J., AEV., p.14l. Cf: Bhe Pun, > (Il£l,13 3189 
where VarSha ceme. out of Brahm3's nose as little as 
a finger and then grew into a huge+shape. 

24 |Hariv.,iii,39-°--, Met.P., CLXIiI; ive P., UnSna 


3 


Samh., LIX, 21-29. 


. Ulassical Age, pl. XXIV, fig.55. 


Foul 


Gil:, IIL;pp.159=60. Om javati-dheranyuddhdrane 
shene ghore a3fhéta chtrnnitea nahidhera devo veréha 
mUritis trailokya ... etc., etc. 
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a 
3 
ictal we the form of 3 boer rescued the Barth 
eppressed by the Mlecchas. : 
But all the stories nerreted above agree at one 
point, tnet is, Vignu rescued as well as created the 


4 


new.Earth. Sooner or leter, the rescuer took the 


position of the husbend end Bhi became one of Visnu's 


favourite consorts. Thus, in the Visnu purdne* in 
-her address to the lord, the Hertix said “I am of thee, 
upheld py thee;» thou art my creator, and to thee L 
fly for refuge; hence in this universe, M3dhavT (the 
bride of*Madhave, i,e. Visnu) is my designation.' 
Gondg has thus-rightly concluded thet this boer is 


apparently the husband of the Berth, thet is, the one 


7 ' 
1. Cis Sive P. ThY,9, which illustretes oe. different 
= reason as it states ‘srsti vravrtti k3mo vai kathan 


jn3nem prajiyete / varshem kanenea rupam kalpSrthe 
ca. prakelpitam //. 


vi 

2. Vig P., 1,4,20; cf: In the RSb., GO7,135-16), /Prthivi 
is three times addressed, by S1tS as Madhavi *m4dhavT 
devi viveranm. dStumerhati>®. BhSp.P. (111,13, 57-42) 
seys thet the elephents, when they come out of the 
water with the lotus*on their tusks, Prthivi looks 
like thet being on your tusks. Youeere the father 
of this world end this is the mother, your wife. 
another possible reason for this relationship is 
implied in a MahSbharata pe ssage (V,117,14) where the 
Lerth is steted to be married to Bhimipati, tne lord 
of the, Earth. Although it.n@y simply imply e-King 
~ who is believed to be mystically united with the 
Korth, @ possible identificetion with Visnu (Visnu's Bi 
portion being incarneted on eerth as the hing, Fibh. (Poona Ed) 
Xi, 59,135) cannot be eltosether ruled out. 


ow 


who fecundétes ner, | and it is néetural thet .in the 
Lrehmenic pantheon, the enimal was identified with 
the favourite creator god, who in the laver period 
was replaced by Vignu. 


The Mahabhorate- even relates thet ‘the Earth 


sprang from Vigsnu himself. “At another place, Visnu 
is said to have created the Barth with a8t: hiitind upon 
nen.’ Even one of his-most populer nemes, 'Govinda', 
which literally means. "he: who finds or wins cows", 
seens to allude to Visnu's;recovering the 'cow', i.e. 
the Berth, when it was lost in the waters.” 
Some of the elements that strengthened this 

relation are inherent, in certein details of the Epic. 
Narake, the divine power or being, is said to be the 


son of Bhimi and a god in the form of 68 boer. 


1. The significence of the single tusk (eke Sphge, 
mahSsrnga, Moh., XiII,149,70) would be in perfect 
hermeny with the generative function ‘of the boar, 
Hearth is, without her means ‘of productivity, alingd, 
till Visnuy supplies the deficiency, and mekes her 
fruitful. (Hopkins, E.\«Ep, Myth.) pp! 80-81). 


2. Gonda, d., ABV. , p.139. 

5. Ebh.e, TIT, 200,127 (bhirveisnavi); CF: Vig.P. 
I, 13,91 where the eerth as producéd from che Sole 
of Visnu (prthivI visnu padavalodbhava). 


4: b,,-X1L, 207, 30. 


5 ebb. IT a0, oa. 
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(Kansrtpe kings trecing their descent from Nerakasura =~ 
elso refer to‘’this story in’their inscriptions.) | oF 
Ag, Naraka or. Sheuma (born of. Bhimni)y is a representative ced 
of dung, | "the demon™6f filth or nonure" "thé" God of og 
the filth of the farmyard", and. es filth or manure is ie: 
the fevourite hone of hogs. and their relatives, end pee 
as it is the product of the Earth and the rooting 70 
activities of these sninals, this relationship does’. et 
not seem to be very far-fetched. In fact, “the story oa 
of tne procreation of Nareka is well-known and widely 4 
distributed. . s] 
But while most of the passases dealing with Nereka ee 

do not mention his father, the southern recension of at 
the»HabSbaSreta* declares him to be N&réyana, @ fact ‘Sr 


which is unknown to the other parts of the’ Epic.? ae 
The legénd of Naraka is dealt with in sreater deteil 
in the Visnu purine? which. refers to an epen. combat 


between Visnu and Narake, and to the latter's defeat 
Ts Meyer , dey, Lrilopie oss. 5 Lig epe47. 
2. Gonda, J., AEV., p.140.. 

ase. Seas 


Le 
4, Hopkins, &., Ep.Myth., p.51; Cin Mbh., Kumbh. rec. , 
VIL, 29,27 £1. : 


2 tk VW) 29,23; Cf: . Langlois) Harive, 1, Ch.l2l, 
D. o. ; : - 


" 
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; 


and death. after the battle, the goddess Bhtni 


approached Vignu. end seid "When, O Lord, 1 was upheld 
by thee in the form of a boar, thy contact then 
engendered this my son ...\ Verily it .is for the-sancti- 
fication of thy son thet he hasbeen killed by»thee.™' “a 
in the KE1ike Up@purdne, Nareke is. said to be the son 
of the Earth end the, Vardhe Avatgra, but found and 
adopted by Janaka .* This’ ‘may be considered one of 
“the verious intimations of hostilities. between the 
followers of Visnu end Sve thet occurred inthe 
Puranic litereture, as Nerake was blessed by Siva? 
This passionate love of Vignu'for the Larth is 
well attested. Even in the old Javenese ‘Bhomakawya' 
the violetion of the Earth by Visgt is mentioned, and 
there are many different versions of the myth of the ee, 
disappearance of the Earth, and her. rescue by Visgu.* 
The soler charecter of Vignu a@lso played quite a 


The. importance of 


determining role in this respect. 


4. Wilson, Hi, WigsBs; pv582; .@f: “She.P.., X,59,30. 
But in the Mbh. pp. 1);, TIT, 142,57, it is seid 


thet Visnu slew Neraka, «son of Diti. 
2. He“is seid tobe borm at the same’ spot where Sits 


had mede her appearence “from the furrow, hdiike P., 
| XXX=XxXxX15xxxvii-xli. 


5. Wilson, H., Vig.P., p. 5383. 
4, For ref., cfs _Gonda, -Jd.; ABV, , -p.145. 
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the Sun, es the initiator of @arthly life, as the 
great generetive power in the universe, as the mighty 
power thet fertilises the earth, | sees to have con- 
tributed*e good deal in this conjugal union. 

Thus the Serth, whose worship seems: to have ante- 
deted the later LakgmI concept, gradually merged into 
her, as an independent deity. The consort) of vVignul 
was equated with the Larth, as we find them being 
represented on the either side of Visnu, in which 
aspect he reteins some treces of his solar conception, 
where SrIt and Bhi personify. two important. aspects of 


prosperity end productivity. 


1./Occasionelly the sun is earth's husband end es in 
timor, his union with her is the source of fertility, 
GBerii, p99, fenete , In the tieti islends* which lie 
between the western end of New Guinea and the northern 
pert of sustreliea, the sun is supposed to -come.down 
to the holy fig tree to fertilise the: earth anda their 
mystic: union is dremetically celebreted with imusic 
and dence when dogs, and pigs are sacrificed (cf: 
ERE., V,131; GB., pp. 179-80). . Amongst*tie Khonds, 
teri Pennu(the Berth goddess) is the spouse of the 


Sun god (BRE., V,131). In Bengal, the Oreons worship 


the Berthses e@ goddess end snnuelly celebrate her 
merriege with the Sun sod when the: S@l tree is in 
blossom. GB., 190-01. 


2.. lt may be noted.in, this respect thet in the Laitt.bBr., 
(Til, .1,2,6) enother goddess is said to be Visnu's 
wife nahin devin Visnupetnin). Although Ment hes 
usuelly been regarded in tne seveda as’ a auelifying 
epithet, considering the Barta to*be*the only sur- 
viving exemple, cen it be taken to denote’ the» Berth? 


* 
me 
Se bos 


: 


“ADITI : | ane 


Another Revedic divinity who seems to resemble ; 
Sri-Lakgmi is! Aditi.. Though not the subject of any Seperanedl &: 
hymn, Aditi is an object of frequent celebration in the mh 
Reveda where she is supplicated for blessings.on children ee 


and cattle, for protection and forgiveness. Originally an a 


abstract’ Vedic deity, she has often been compared with pound 
less space; sometimes she is a purely abstract personification 
of immensity or infinity, sometimes the mythological personi- 
fication of the female principle in creation, known as the 


: 1 
mother of the world or mother of the godw.” 


In fact, motherhood is her essential characteristic; 
she is the mother par-excellence.© She is the mother? (once — 


the sister)* of the Adityas; mother of Mitra and Varuna ,? 


mother or Gaughter of Dakga ,? sometimes of other gods, of * 


1. Leach, Maria, SDFEFNL., p. 10. Cf: Yaska, Nirukta, 
IV, 22. Pee is 


. Jaim. Up. Brh., I, 41, 4ff. Cs ey 
e AV. Ix, Ly ae 


2 

-] 

4. R.V., VIII, 101, 15. 

5. Maedonell, A-A., Vedic Mythology, p. 121. 
: Mee ee TN 


- RV., X, 72, 4-5, 'Daksa is born from Aditi, Aditi from 
aksa". 


kings. and of sons in general. 


This idea of mother-hood is in complete harmony 
with her conception as a cow? where the terrestrial milk 
that is mixed with the Soma is said to be hers; sometimes 


the Soma itself is like her milk. 


Aditi seems to be a personification of the golden 
(the usual colour of the goddess of abundance) honeywhip (ise. 
the lightening that causes the rain) of the AsSvins as well; 
this honeywhip has been described as the daughter of the Vas 
mother of the Adityas, (matadityanan duhita vasunam) and is. 
said to milk out refreshment from its two inexhaustible 
thousand-streaming breasts,~ (thereby referring to Aditi). 


of 
Thus Coomaraswamy says that this identification LakgmI and 


Aditi is suggested by the early images of mother: Sri pressing — 


from her breasts a stream of wiK.? 


Lv BV57ils Chae? y OR STD s46. ceil, -585 eee. TL, 
so; XI, 1, 11 in which Aditi is regarded as ‘mother of 
excellent sons’, 'mother of powerful sons', ‘mother of 
divine heroes'. 


Cot Mes VIITQsulOly 15 aSCih ys’ Tp bp 153. 6S, BOR, es. Xe 
1I, 1. -Hathor, an important mother goddess of Egypt, was . 
revered in the form of a cow (James, E.O., CMG, p. 59) and 
Isis, as the goddess of procreation and birth had the cow 
as her emblem (ERE, i, p. 508). 


3. Cf: BV., X, 91, 5, 'Thy Sriyah are like the lightning- 
flashes Of the rain-clouds?.” 


4. Macdonell, Ved. are § p. 151; Cf: Earth as a milch cow, 


AV., © 2 +9 ’ 


5. Coomaraswamy, E_A-, Vol. I, p- 177. 


In another place, the honey-whip is compared to Peta s° 
cow (like Aditi) and the nourishing waters are likened to re ite 


bulls poured upon her, while she in turn ‘pours nourishment — 
1 


— 


at will for him who knows this'. This seems’ to be a definite 


parallel to the Abhiseka composition of Laksmi, elephants + 
vu < sea - 498 
performing the lustre over her while she presses streams of. 


milk from her own breasts,“ as the early Stupas represent Ve. 

her.? A." 
The Rgveda refers to Aditi as a personification of _ 

universal nature.* In the Atharva Veda, Aditi is said to be 


the place of production.” All these references bring her 60.5. 


the same status as that of Sri-Laksmi, and Bhu or Prthivi. 


me 


oe & 


1. A.V., IX, 1, 8-9; cf; ae Samh.«, III, @, 11, 3, where = | 


the lightning ig said Go low like a cow and tenas its cas 
young like a mother, ate the rains are let fall. In st. 


this context, we may note how the flashes of lightning, 
called maidens, are usually feminine compared to the male 
clouds, and ‘dark cloud' is often. an ‘epithet of Visnu. ; 
So the identification of the honeywhip with Aditi and 
Laksmi is further supported. In a later period, Radha 
has’ often been compared to a flash of lightning and Krsna 
to a dark cloud and it is interesting to recognise suc ea 
late survivals of ancient modes of thought and their re- 
interpretation in later mythology. E A., Vol. I, p. geba 
f.n. 4. 


. 


2. Supra, p.53, a AS. 
rj 

4. Barua, B.M., Bharhut, fig. 80; infra pp,162, 165. 

4. BV., I, 89, 10; cf; J.Up.Br., I, 41, 4ff. = 


_ 


5. AV.,.VI, 120, .2. 


Mother Goddess, or as a goddess of Abundance that Aditi bears: 
analogies with Sri Lakgmi, but also as the consort of Visnu. 
In the Yajurveda, Aditi is referred to as receiving an 

oblation as the wife of Vignu, (adityai Visnupatnyai).+ 
In another passage of the same text, she is described as 


Wisthambho divo dharunah prthivyah asyeSana_ jagato visnupatni — 


visva_ vyacah isayanti_subhutih Siva no ast¥ aditir ipasthe,~ 


i.e. "Supporter of the Sky, sustainer of this earth, sovereign 


Aditi, filling us with vigour, be auspicious to us (abiding) 
in her lap".? 

In this context, we can refer to the texts where . 
Aditi is the wife of KaSyapa ‘the tortoise', who is mentioned — 


C 


as the creator.’ In the Satapatha Brahmana, Prajapati created 


living beings assuming the form of a tortoise (Karma)? and 
later this form of the creator god survives in Visnu's Karma- 


Avatara. 


1. Taitt. Samh., VII, 5, 14; Vaj Samh., XXIxX, 60. 
2. Taitt. Samh., IV, 4, 12. 

3. Muir, J., OST.; V, p. 23. 

Ws AWS WIL se Fy 


Se aBBEs, VIL SS 


. 


Sometimes, Aditi is declared to be the same as 
Prthivi,+ as in the case of Sri-Laksmi. In the Nighantu 
or ancient vocabulary prefixed to the Nirukta, the word Aditi 
is given the synonyms, (1) Prthivi, (2) Vak, (3) Go and “nd 
(4) in the dual Dyavaprthivi.© Prthivi is called broadly | “4 
expanding Aditi.? Sayana consistently visualises her as bie: 


es 
—..° | 
mother of ods or Bhumi, i.e. Earth.+ Again with regard to _ P 


the Harth, the Vedic poet. seems to discern in Aditi 'a sort -* 


a 


? 


common womb, a substratum of all existences’. Aditi is aise e 


called ‘Mahim! ‘ruvyacati’.© Her identity with Bhudevi is ye 


evident even from a later passage of the HarivamSa where the 


aa 
same goddess is declared to be Aditi to the gods, Earth to a 
the living beings and Sita (who was later regarded as an ty 

incarnation of Sri Laksmi) to the ploughman. ? ; 

rR. 

ey 

Lb. RV Sg Top 2.779, ee MTL g dey CRs OTT e383 SEL. ; V7 358 
Lae LI, ae 7. Paraskara Grhya Sutra, Lees 26. a 
“a 

2. hantu, I, 1, 11; 2, 11; 3, 50, Cf: Keith, A.B., Religion © 
Philosophy of the Vedas, p. 216. a 

3, AV., XII, ly 61. F 
4. RV., 1, ee 2) on cos Ve AO} OV at a Bb aes” Deel y YS: ¥ 
4, 3-53.132 2 

‘ {Le 

5, Barth, A., The Religions of India, p. 19. ets 


6. Muir, Johny. OST. VV; p. 36. 
7+ Hariv., «<.tII, S,i2f, 
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tn the light of all the evidence, it may be sai @ ‘iy 
that although Aditi resembles Sri-Laksmi tO a great extent 
and in later mythology, like Sri, is a daughter of Daksa,* a 
she is not exactly the same as fri but is rather the prototype 
of another of Visnu's consorts, Bhumi. But something of her 
is definitely present in the later Sri Laksmi concept, says © “4 


*, 


Coomaraswamy, whether as an independent power or as a consort 


of Visnu.© oat 


1,iVis.P.,iv,1,6; Bhg.P. ,ix,1,10. 
2. Coomaraswamy, A.K., E.A., Vol. I, 1929, p.177, 
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SINIVALI, RAKA, KUHU, etc. 


At the same time, if inet be observed that there 
are certain other divinities as well who seem to have me) s 
cipated the Sri-Laksmi of later texts, if certain chutes peak aie 
istics can be taken as important enough to justify this 
hypothesis. These divinities are SinivalI, Raka, Kuhu, 
Anumati, Puramdhi, Pusti and others. 

Of these, Sinivali seems the most important, as shee 


has also been characterised as Visnu's wife.+ Her iconographic | 


and, according:to J.N. Banerjea; when Laksmi is said-to be 
like Nyagrodha parimandala she has the basic features under- ag 
lying the above-mentioned details. But at the ails time, it 
should be borne in mind that in India, these are the features 
of ideal womanhood and motherhood, and thus all the mother- 


goddess icons follow these details in their execution. 


1. AV., VII, 46, 3. 

Ou Tei tt, Saab see I FT jul, 12, 5, 

%. CL: Taitt..Samh, IV; 1,5, 3; Kabhaka Samhita, XVI, 5; ~ 
fdaitr., Samh., IIT, 7, 5; Vaj. Samh., X., 56; SBr., VI, py eles 
Dt Oa ; 2. o/s let ig 2 


4, Banerjea, J.N., DHE., p. 373. 


As Laksmi is the goddess of Fertility, so we see ?% 


how Sinivali is invoked for progeny in the Reveda, (prajam 


dehi dididghinah)* and is asked to bestow pregnancy (garbhag = 
@ehi. sinivali);° this verse is also used in the Grhya Sitras 
to accompany rites connected with conception. vis 

During the Epic Age, Lakgmi and Sinivali were 
anongst the various designations of Devasenat (the wife of 
Skanda-Karttikeya), a reflection of the fact that-even at 
a later period. Lak csmi and Sinivali were equated. 


Another prototypical divinity is R&ka.? She is 


mentioned in the Rgveda as a rich and bountiful goddess ,° ay 


reminescent of Laksmi, Raka is also connected with parturitior 
as she is called upon to 'sew the work' (apparently the embryo ) 
with an unfailing needle and to bestow a son and abundant 


wealth. 


i. BY hell; Soy Gey. 
2. TB ees 5 Os AVS. Wy, Oos> Fi Okt AM, RAV g 2 eh> eae 


3. Hiranya Grhoya Sutra; I, ‘e5;/lp Cf? attri Samhita, ya & 
Kasvapa Samh., 2 € Deol 


- Mbh., .DIT, 229, 49. 


4 
>. The name may be derived from the, root ‘ra! "to give'. 
6. RV., V, 42, le. 

? 


. Ib., II, 32, 4. 
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Kuhu seems to be-another divinity of tite ede as 

she is also propitiated along with the goddesses mentioned 

above, to bestow wealth. A goddess called Gungu is mentioned — 

only once in the Rgveda,? Sayana identifies her with Kuhu. 

With them.can be included Anumati, the 'favour' (of the gods). 2 

A personification of the phases of the moon is seen | 

sin these four names; Sinivall, the day before the new moon,” 

Kuhu, the new moon day; Anumati, the day. before fal lenooe™ 
and Raka, the day of full moon.® 

The Epic also identifies these goddesses with four 

moon phases.’ In the Markandeya Purana, they are mentioned — 

as the four daughters of Angirasa and Smrti.® The Matsya 


gives a detailed description of these four moon phases” and 


1. BV, II, 32, 8. 


2. <0. 7%, BO Serie n.*.3 3 
RV.«5.%,°59, ©; 167, 33 Veds Myth., p. 119. | 
3.°RV., IT; 32,° 63 AV. , Ils 26, 2;°VI, 911, 534 Daitt Samb 5, 
faye. 14-1Lt ayo, 1: va, Samh. , XI 55, 50; xxxt?, 10; 
Kath. h. Samh., XII, 83 Sadvinsa Bre, V, 6. 


4, “AV.,; VII, 47, 1-2; Taitt Samh., 1, 8, 8, 1; III, 4, 9,1; 4 
Kath Samh., XII, 8 etc. Fe, 


a Taitt Samh., 1, 8, 8, 1; III, 4, 9, 1; Kath Samh., XII, 8; 
Vai. Samh., XXIX, 60; XXXIV, 8, 9, Sadvimsa_Br., V, 6. 5 


6. RV., II, 32,4; V, $2, 12; Taitt. Samh., 1, 8, 8,1; III, 
4, 9; 1; Cf; ’Nirukta, XI, 31; See also RV. , Fowl? S12. 


Mn ° Mbh. 9 Wii's; 34, We. 
8. Mark. P., LIL, 20; See also Mbh., III, 218, 588. 
9. Mat’. Pe; CXLI, 48-53. 


it is interesting to note that in the Brahmanda Purana, Sri 
is a kala of the moon.t The Matsya Purana (which gives a . 
detailed account of these four moon phases) states how, 
after attending the Rajasuya sacrifice, Laksmi, Sinivali, 
Kuhu and six other goddesses, left their respective husbands, 
being attracted by the splendour of the Moon. But the 
KaSikanda, possibly to gloss over their blemishes, merely 
refers to these nine divinities as lunar goddesses who 


attended Soma, the Moon.’ ‘Thus Sri-Laksni, even as a lunar 


goddess, is grouped with then. 


PURAMDHI 


Another divinity who resembles Laksmi, is Puramdhi,+ 


identified with Parendi in the Avesta, the goddess of plenti- 


y) 6 


tude and abundance” and 'genie de la fecondite'. 


1. Brahmanda, XXXV, 92. 
2. Mat. P., XXIII, 23ff. 
3. KaSi Khanda, XIV, 33. 
he BUn,. 1, BIS 15. 
5. Yasht, VIII, 38. 


6. Renom, Louis, L'Inde Classique, Vol. 1, p. 328. 


very name suggests some resemblance to Laksmi and Sayana has ‘y 
rightly equated her with Laksmi as the goddess of prosperity, - 
"SudrSiva pustih Sobhanadarsana_laksmiriva bhavati.? .This | 
Pusti may have merged later into the Pusti-Sarasvati figure, 
who occupies»a place beside Visnu as his co-wife.? 

Other Vedic names such as Dhisana, Sunrta, Ila etc. 
may be cited as they remind us of some of the Laksmi charac-= 
teristics. But they betray only a part of the whole concept. 


of the goddess and no one of these goddesses,not even Prthivi - 


(although she played an important role.in the origin’ and 


4 
* 


evolution of the goddess concept of Sri Laksgmi) can be said to | 


be qualified to serve as the sole prototype of Sri-Lakgmi. 


1. Commentary on the Reveda, IV, 16, 15. 


2. It is interesting to note here ‘how Sarasvati, who like’ any . 
other divinity has been implored to bestow $ri and progeny — 
in the Reveda (1, 188, 8; X,.184, 2), took away pusti fron 
Sri in the rahmenic story of the mmergence of Sri from 
the head of Brahma. (SBr., XI, 4, 3,3). 


4. In this context we may refer to the Pancaratra Samhitas 3 6m 
which mention the two principal energies. of Vignu tne 
Bhoktr Sakti and thé Kartr Sakti; the former is knows as 
Taksmi and the latter as fusti (tasya Sakti dvayam tadr- 
gumi Sram bhinnalaksanam 1 bhoktr’ Sakti smrta aksm 
pustirvai Kartrsamjnita 1l.° Satvata Samhita, XIiT, 49). 
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SRI-LAKSMI'S ASSOCIATION WITH VISNU 
AND VARIOUS OTHER GODS 
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VISNU_AND SRI-LAKSMI 


One of the most striking elements in the history of _ 


the iconography of the Gupta period is the appearance of Sri-- 


Lakgmi beside Visnu as his beloved consort. The is hy reyes 


u" 


amongst these representations of Laksmi' s devout adorpeior to. 


Visnu as a submissive wife is possibly the Deogfarh panel #8! 


’ 


which depicts her as massaging Visnu's teet.1 This finds an 


Cc 


elaborate description in Kalidasa's Raghuvamsa +“ Besides, we | 


can mention a number of epigraphic records which for the first 
time refer to Sri-Laksmi' s union with Visnu, viz. the Sundgarh © 
inscription of Skanda Gupta which describes Visnu as the per- 4 
petual resort of Lakgmf .? To this may be adéed the Sarnath 
inscription of Prakataditya,* the Andhavaram Plates’ of the 4 


2 


Mathara king AnantakaSivarman,” certain Valabhi erants ,° etc. 
Even the inscription of the time of a non-Indian ruler Mihira- 
* 


kula did not refrahn from dedicating some verses to this 


1. Banerjea, J.N., DHI., pl. RMIT, 2. 
2. Kalidasa, RaghuvamsSa, x, 8. 


5. Ereet, J. Glls Lit; <p ¢ 305% n0. W4,.-Limey Iy kamalanilaya Be 
nayah laksmyah .... vvisnu_atyanta jisnuh. oP 


4“ Ib. p.»285, no. 79, line 4, laksmiriva vasudevasya. 
5 sD und Sere, NoveZgl’. : 


6. ras conan ae p. 238, lines 13-14; x, 1881, p. 284, 
Tines, 16- ll ete. 


. ] = 
divine couple.” Some Gupta seals from Bhita, although not 
4 


representr %!) them in an explicit manner, imply their growing 
association by depicting Laksmi for the first time in associ- — 
2 


the two most commonly found 
ee 


ation with Garuda and the Sankha, 


emblems: of Visnu. ; a 
a: 


According to H.C. Raychaudhuri, this was in conformit 


with the important position that the royal consorts were 
attaining then: "It indicates the assertion of the rights Py ake 


women" .? But there is hardly any evidence that royal consorts 
a 


achieved any political rights during that period. It is true 


~4 Ft 
that on the obverse of the Candra Gupta-Kumaradevi coins, the — 


queen has been portrayed beside the King,” but this was more — 
likely in order to establish Samudra Gupta's own Licchavi 


relationship than to testify to the powers of the queen. 
Moreover, the texts of that period describing Sri Laksmi as 


«® 


possessing only two hands when she is represented beside 


Visnu? also indicate her subordinate position. 


Laksmi and Visnu must have been united some time | 


mieet ,-CLP SIT, ps 164, No.*.57 5. tinea. 


Marshall, J., ‘Seals from Basarh and Bhita', ASIAR., 
1911-12, pl. XIX, p.. 24, No. 42. eras > 


H.C. Raychaudhuri, Early History of the Vaisnava Sect, 
p- 177. 


Allan, J., GGG, pl. III, 1-15. Oi. 


Visdh. Purana, I, 41, lof. 
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before these iconographic representations, but not before the — 
later parts of the Mahabharata. -Lakgmi had an unimportant 
place in early Vaisnavism. In the Baudhayana Dharmasutra, 
she is just one amongst the various @oddesses of the Vaisnava 
pantheon, the other three being Sarasvati, Tusti and Pugti.t 
In the Bhagavad Gita, Sri is mentioned as a manifestation of » 
Visnu,* but this does not carry much significance as in that 
chapter, Visnu has been compared to the best of all things, Fa. 
and $ri is considered merely as the embodiment of excellence ‘ 
rather than as true goddess. 

In the Gatha SaptaSati of Hala, the conjugal we lge t 
tionship of Vignu and Laksmi is emphasised in a verse which 
states that the jewel Kaustubha that adorns Visnu's breast 
bears the reflection of Laksmi's face, compared to the shadow . 
of the spotless moon cast over the sun during an eclipse. iL” 
The authorship has been ascribed to Hala, a Satavahana King.» 


It can be surmised then that Visnu and Laksmi were united 


sometime in the early centuries of the Christian era. 


* 


But scholars differ with regard to the date of its compilation? 


ivyBeadh. Dh. ert: «LT, 5,004 20. 
ce. Bhe. gita, Xe. Dead 


3. Gatha_ saptasati, 151. 


4. A.B. Keith says, on the basis of the type of the seigtel 
Prakrt in which the text has been written, that it coul 

f 

F/note contd. on next page : 


ll 


1 £6, 2:5 

The association of Laksmi with the Sankha! (an 

emblem of Visnu) may be regarded as an instance of their 
marital relationship, but this does not seem to have happétiea ai 
before the Gupta period. Similarly the appearance of the Fr 
lotus as one of Visnu's emblems may be connected with this | 
union. But the lotms seems to be the last attribute to be “A 
associated with Visnu, his earliest image with the lotus being 
of the lateKusana period. In this context we may refer to a 
Kusana statuette deyicting (ArdhanariSvara) Siva, Visnu, ~ 
Laksmi (in her Gajalaksmi aspect) and Kubera together. This 
has been supposed to be a step towards the union of Laksmi be 
with Visnu.* But this should rather be held as an attempt 6o-51 
reassure, the importance of Brahmanism. a 


¢ 


Footnote 4 contd. from previous page £ 


not be earlier than 200 A.D. and has therefore dated it 
between 200 and 450 A.D. (History of Sanskrit Literature, — 
p. 224). Mirashi says that it should not be taken for a 
chronological landmark as the text contains many inter- 
polated verses and only 430 of the total stanzas are common 
to all the recensions. Mirashi, V.V., 'The date of the 
Gatha Saptasati', IHQ@., XXIII, No. 3, Sept., 1947, pp. 
308-09. Cf. also Winternitz, M., History of Indian 
Literature, Vol.-III, pts l, pp. 114-15. 


1. Visdh. P., iii, 82, 8; Cf: also the Basarh’and Bhita’ seals. 


“a 


2. Agrawala, V.S., CBDIN, p. 4f, No. 1168. x 
24 CLG ps we Kige Mo.” 0, 28% 


* 
. 


4. Jayaswal, S., Origin and Development of Vaignavism, p. 98. y: 


au, | 
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The Narayaniya section of the Mahabharata does not 
mention goddess Sri Laksmi and only once, and quite casually, . 
in the eulogy recited by Narada is Visnu called Srivasa and 
Laksmyavasa as well as Kirtyavasa, Vidyavasa, Sarvavasa.? 
S. Jayaswal argues that this text (which has been ascribed 
to a date in the later Kusana period from the evidence gathered 
so far and which G.A. Grierson places between the second and 
the fourth centuries A.D.)* was composed before the union of 
¥Visnu and Laksmi.? But even if the emphasis is put on the 
abstract concept of Sri Laksmi, it is contestable why that 
should eliminate any possibility of Visnu's connection with 
her. Thus it can rather be said that their union was just at 
its initial stage and was not yet very well established. 

Several other Mahabharata stories reveal the growing — 
attachment of Visnu and Laksmi* and it is only in the later to 


sections of the great Epics, the Mahabharata’ and the Ramayana’ 


1. Mbh., xii, 325, 125, 129, Poona ed. 


2. Grierson, G.A., The Narayaniya and the Bhagavatas', IA., | 
Vol. XXXVII, 1908, p. 258 “ 


3. Jayaswal, 5., op. cit., p. 16. 


4. Mbh., xii, 59, 131-34 which brings Sri as RajyaSri closer 
Fo Visnu as the King incafnate on earth. Cf: Infra, P24 7f. 


5. Mbh., xiii, 149. (Poona ed.). 
6. Ram, ii, 118, 20; cf: Amarakosa, 1, 1, ovr, 
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that we’ find Sri-Laksmi being explicitly depicted as the wife 
of Narayana Visnu and also of krsna,? the human avatara of ‘ 
the god. Thus it may be contended that their conjugal valabien 


ship was well established about the beginning of the Gupta 


This association of Lakgmi and Visnu was to a great 


period. 


extent the consequence of the religious development of this 


period influenced by a new philosophy whereby all the gods 


were given Saktis. This philosophy was based on a very 


5 . 
ancient doctrine, the doctrine of Samkhya which professes the | . 
e 


idea of Purusa and Prakrti. According to this philosophy, 


&. 
Prakrti is the primitive matter from which the universe is 
eC 


evolved. In an almost similar manner the growing sentiment 


of the period also believed that creation is totally impossible’ 
unless god is united with a divine consort. Hence the idea of 
Sakti based on the idea of Prakrti. With the emergence of the 
idea of a divine family she was converted into the subdued sad 


wife of Furusa symbolised by the image of Lakgmi in her 


1. Mbh., i, 61, 94, 199, 6; Srih krsneneva samgata; yatha FF 
—~—= ? OS Sn 6 ee 
narayane laksmistatha. ye 

ay Gi:« Gonda,, J., Visnuism & Sivaisn, p- 56, "The coupling — 
in pairs, self eviaent as it is when there is a question 
of creation", cannot be "disconnected from the Vedic maxin 
that a pair (dvandam) means strength and a productive 
copulation". Cf: dvandam vai viryam .... dvandam vai > 
mithunam prafdanam; Brer., 1, 1, da ce etc. ) “<= 


character as a devoted consort of Visnu. - 
The philosophical aspect of the Sakti, which is not 

clearly reflected in the Epics and the Puranas, achieves 4 

strong emphasis in the Pancaratra Samhitas. Thus, according ~ 


to the Ahirbudhnya Samhita: Visnu was in a state of nothing- 


~ 
— 2) 
» 
a 


ness with his Sakti absorbed within him, the Sakti, which is y 
an inseparable part of Visnu (Saktayah sarva bhavanamacintya — 
aprthaksthitah) ,* as inseparable as the moon and the moonlight 


the sun and its ray, the sea and the ripples, 


sarvabhavanuga Saktirjyotsneva himadidhiteh 1 
bhavabhavanuga tasya sarvakaryyakari bibhoh 11° 
suryasya raSmayo yadvad urmayaScambu dheriva 1 
SarvaiSvarya prabhavena kamala Sripatestatha 11° 
tato bhagavato vispnorbhasa bhasvaravigrahat 1 
laksmyadirnihsrta dhyayet sphulitga nicaya tatha 11” 
When Vigsnu first felt’the urge of creative impulse, but could 
not possibly sport with himself, he transmitted this desire | 


to his only great energy, and with that, his Sakti, comprised — 


Ahir. Samh, III, ec. 
Ib, 5; ef: 6eLXy 3. 
Jayakhya Samh, VI, 78. 


Sl 


Ib., XIII, 105-6. The Laksmi Tamtra (II, 16) describes 
it asa state of Supreme € Brahman known as Lakoml -Nerayaueng 
laksminarayanakhyatan .... brahma Sanatanam: 
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of three gunas, was awakened.+ ‘When Sakti first awakes from’ 
her absorption in deep embrace into the vibration of activity". 
it acquired an independent character of its own. © In due 
course, this Sakti, i.e. Sri, the very embodiment of Vigna's | 
energy, in whom both the material cause and the instrumental ~~ | 
cause are deeply rooted, takes the position of the subdued . 
consort of Visnu. But like a wife, who does everything for 
her husband and yet retains her separate personality, so does 
Sri Laksmi. Thus, in the Pancaratric view, Sri-Laksmi has | 
spontaneously and by virtue of her own power, differentiated ‘ 
herself from god for the sake of the liberation of all souls. 
- 


This Sakti, which is a part of Visnu himself, and 


created by him, what is his prakrta guna, is known in “the 
Puranas as Visnu-Maya. In the Kurma Purana, as Sri emerges . 
from the sea, Vignu introduces her to others as, ‘iyam sa 


parana Saktrimanmayi brahmarupini 1 maya mama priysnsata 


yayedam dharyate ‘acaty. 


1. Cf: @kaki Sa tada naiva ramake sma sanatanah l 


8a artnhampunascedamasrzat us areksanah ll 
Tilopakargnpeam aevan aaeeyare p tzunstmikeam 1 


r a5 
Mya Saminom puran —sTtva Faya reme janardanah ll 
Piura Kalpavasane tu dhagavan SET A vk fir 
—————————_—_—_—_——_— eS =o f 
jagatsrastum manascakre lilarasasamutsukah ll, etc. etc. 


Ahir. samd, VILL; 10-12; xuU,4, 


2. Ahir. Samh, III, 9-10. : following verses describe the | 
various names of Vi eRe s_ Sakti, ~owing to her See nature t= 


' jagattaya laksmyam’ fia sa Ligh sha riti piyate 1 i 
Sravanti Vaisnavan bhava avam_S Sa STirivi nigadyate ll etc. etc. 


3. Kurma p-, Parvabhazs, ga, 1s 44ff. 


But, as has been stated before, this reinforcement 


of the idea of Furusa and Prakrti in the coupling of Visnu and. 
Laksmi was in no way an arbitrary incident. As in the | 
Brhadaranyaka Upanisad, the principle of Maya (illusion) of 
Vedanta has been conceived as the wife of Purusa (Brahma) ,+ 
in a similar manner the Purusa and the Prakrti have been 
identified with Sakti and Siva of the Tantras. This firm 
Indian belief in Saktivada thus ventures to bring a Sepulkls 
synthesis among contrary philosophies where Siva-Sakti of the é 
Tantras, Furusa-Prakrti of the Samkhya, Brahman-Maya of the | 
Vedanta and Visnu-Laksmi of the Vaisnavism, are all related. 
So it is said, this new religious sentiment affected by 
philosophical speculation, was directed to a god of grace 
united with a divine partner, whether in philosophy as Sakti 


: : KF r 7 = Fe 
or Prakrti or in religion as Laksmi, Sarasvati or Uma. 


Brhadaranyaka Up ae, Ly eo ke 5. ey 


Cf: ‘in the Vedantic School, the eternal maya Sakti of 
Brahman is rather spiritual compared to the theistic 
schools of the Vaisnavas and Saivas where the Sakti 
achieves greater p personification. 


SURYA AND VISNU 


‘ a 


Beside the prevalent sentiment of the period, Visnu's 
+ 
Vedic as well as post-Vedic characteristics seem to have ay 


influenced this union between the two. The Rgvedic Visnu 


PTA A 
. 


has a solar character. He is one of the Adityas or the nani-- 


festations of. the Sun. He represents the sun in its daily 


2 His fame rests on the three strides with 


q 


and yearly course. 


° ws = ° * es 
which he crosses the heaven, trini pada vi cakrame viSpeear 


ad@bhyah .? In this respect, he seems to be a personification j 


A 


of the light especially of the sun, as these three paces have — 
been explained as denoting the threefold manifestations of Yd 


light in the form of fire, lightning and the sun or as desig- 


nating the three daily stations of the sun in his rising, - 
culminating and setting.’ The fourteenth adhyaya of the 
Satapatha Brahmana tells how the severed head of Visnu became — 
2 ; 


3 
af 


e 


a 
7 
- 
<4 
— 


the sun. 

Grierson surmises that the Bhagavata creed was a 

1. Wilson, H., Introduction to the Raveda, p. 28; cf: Bhg. — 
Gita, X, el. ; 


2. Haug, M., Lfranslation of the Aitareya Brahmana_of the 
Rgveda, p. 1, f.n. ¥; 


By Bie 5° 224-19 


4. Williams, M.M., SED., p. 999, (a) (b). 
5. wR 5 REV, 1,215 Galo" 


development of the Sun-worship that was the common heritage 

of both branches of the Aryan people, the Iranians and the ~ 
Indians. All the legends dealing with the Bhagavata religion — 
are somehow or other connected with the sun. Visnu's 
connection with Surya is also indicated in the Gayatri hymn 
where Narayana ia described as Savitrmandala madhyavartin, 
residing in the middle of the orb of the sun. 


One of the primary emblems of Visnu is the discus , | 


his Sudarsana Cakra, and the basic idea underlying in its r 
— fy. 


association is solar.? In fact, the discus or the wheel. as aa 


i 


symbol par excellence of the god is one of the tangible signs | 


of his connection with the Vedic Visnu, an aspect of the Sun. 


P 4 
(In this context, it may be said that the Sudarsana is the fe 


earliest recognisable attribute of Vignu and in the Pancaratra 


Samhitas, Lakgmi is his SudarSana).* ‘The Garuda, his con-. 
oat 
veyance and the lotus, (another.of his emblems which was : 


added, possibly, after his association with Laksmi) are also © 


Grierson, op. cit., JA., 1908, p.-253.. Cf: The Khoh 
Copper Plate Inscription of Sarvanatha which throws some 
light on the relation between the Bhagavatas andthe 


Sun worship, 'bhagavat pose. adi tsa(tya) bhattaraka', 
c99, III, No. » Ds ine 


Cf: Ramachandra Rao, S.K., "The conception of Sarasvati', — 
Quarterly Journal of the Mythic Society, Vol. XLIX, No. 4, © 
Jan. 1959, p. . 


Cf. Macdonell, A\A., Ved. Myth, p. 155. 


aksmyah Saudarsani Kala, Ahir. Samh, III, 45; 4: V, le. 


- 


connected with solar legends.+ 


Even in later times, Visnu has been identified withes 
the sun. In the Mahabharata he says: ‘assuming the form of 
the sun I cover the universe with my rays. And because I am 
the home of all creatures, I am called by the name Vasudeva} ~ 
and it can be said that iconographically, the Sun resembles 
closely his Vasudeva image not only in general appearance, but 
also in many details. Fossibly the Sun is his Rajasi Murti 
(form of activity), AnantaSayi and Balarama, the Tamasi, while 
Vasudeva is the Satgvika one.” 

Moreover, there are the syncretistic icons of Surya- 


Narayana that can be found all over India. As we will:see 


later, it.is in this close connection between Surya and Visnu © 


times of Bhu) being sculptured on the side of Visnu as his 


beloved consort.* 


1. Cf. divyah suparna_garutman, RV, I, 164, 46; for lotus and — 
the Sun, Sco Rn Vol Viet, pp. 142-5. The assocjation | 
of the lotus with the Sun is borne out by textualinjunctions 
which enjoin the execution in sculpture of a twelve petalled 
lotus on different petals of which figures of the different 
aspects of the Sun should be engraved with the image of ; 
Bhaskara on the central pericarp. Hemadri's Vratakhanda, 
p-.553. Cf: Banerjea, J.N., ‘Surya m Brahmanical Art; IA., 
LIV, 1925, pp. ¥. 


2. Chadyami jacad visvam bhutva surya ivamSubhih 
sarvabhutbadhi vVasasca vasucevas tatohyam 11 
St Oe eo Re SL ET) RENT ES Le 


3. Bhattacharya, B., Indian Images, p. 18. 


. Cf. also Taitt. samh, IV, 1, Zye, &- 


~ 
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SURYA AND LaKsMiI 


Sri-Laksmi seems to have been connected with the 
sun from a very early period. Some of her epithets in the 
Srisukta such as hiranmayim (golden), adityavarna (of the 
complexion of the sun), jvalantim (burning) and especially 
Surya ,? reveal a close connection between her and Surya. 


Surya's wife and daughter are both wellknown as Surya, and 


N.N. Sarmachaudhury considers Usa (Surya's wife) to be the 7 
Vedic goddess of whom Laksmi and Sarasvati are the replicas.~ _ 
Usas, who in the Rgveda is described as one who shines 
(Sriye-smayate) ,° resembles Laksmi in various other ways as | 
well. like Sri-Laksmi, Usas is implored to grant wealth’ and is 
is said to arise (as Dawn) from the ocean every morning; Sri- 
Laksmi is also born of the ocean of milk (kgirabdhi tanaya) 
and this idea could have originated from such a close connec— 
tion between the two. Further, the many petalled Spread of 
the lotus which denotes spacial expanse, corresponds to Usa 


with its movements; Laksmi is the embodiment of it. 


1. Sris., verses, 4, 5, 14;’Mahanar. Up., I, 12. 

2. Sarmachaudhury, N.N., 'Goddess Laksmi in the Purana and 
Tantra', Poona Orientalist, XIII, Nos. 182; Jan. 2 April, 
1948, p. 5. 


4% RV., ra 92, 6. 
4. Cf: Gonda, J., AEV, p. 181. 
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Moreover, Usas is just another manifestation of 


Aditi(mata deyaman aditeranTkam) who again resembles Laksml. 


Thus the connection between Usas and Laksmi and Ugas and Sury: 
seems to have led to some sort of association between Surya 
and Laksmi. , 

Vv In the Aiteraya Brahmana ,“ a number of great kings +f 


is said to be like''Aditya (the sun) established in Sri'; 


te) 
obtaining tribute from all quarters, they give heat. This 


0. coy 


obviously refers only to an abstract concept of Sri; in it 


ia 


lie the roots of her relationship with Aditya: since the — 
seems to have arisen of a King being wedded to $ri.? | 
| 


Further, as has been said above, Sri-Laksmi is the 


embodiment of the lotus flower, the favourite of the sun. In 


the $ri-sSukta, where she is first conceived as a concrete 


goddess, Sri is compared to the lotus in every possible way. 


In the Mahabharata, Sri says, 'I am that Padma, that Sri, 


decked with lotuses, who sprung from the lotus that blooms 


at the touch of the rays of Surya, for the prosperity of the } 


< 


creatures', (Sahamvai pankaje jata suryaraSmivibodhite 1 ~ 


i. RV, I, 113, 19. 
Co Greg Bay Vea, oo, SE; cise .Gonda; -J.4 ABV 5 DP .-189. 


3. She is possibly conceived here as a female being. See aBe 
also §Br., a 4, 4, 6. : + in 


4. Cf: the chapter on the Srisukta. For sun & lotus, cf: © 
Banerjea, J sNs 9 DHI, pe b, a i 


wer 
ms 
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bhutyartham sarvabhutanam_padma_$rih padmamalini).2 
The lotus blooms in response to the rising of the 


sun, in answer to and as a reflection of the light of heaven 


mirrored on the surface of the water. Earth is stretched out, 
as a reflection of heer, in a like manner. The i tiet he 4 
Brahmana refers to this world as the counter-part of the 
yonder worlda.© Hence the two lotuses held by the Sun in 
iconography, corresponding to the upper and the nether waters; 
para and apara prakrti,° 


were, in later times, two favourite consorts of Visnu. 


actually represent Sri and Bhu, who 


According to S.B. Das-Gupta, this representation of Visnu 
with Sri and Bhu on his either side, retains the essential 
characteristics of the Sun. : 

Lastly, we might refer to the already mentioned 
Vajasaneyi Samhita passage which refers to Sri and Lakgmi 


as the two wives of the Parama purusa” who is Prajapati-Brahm 


and appears as the visible phenomenon of the Sun. We have 


already discussed the manner in which all the qualities and 


1. Mbhi, XII, 221, 20 (Poona Ed.). 
2. Aa ors so Wal axe. 


5. Coomeraswamy, A.K., Elements of Buddhist Iconography, 
pp. 20-21. : 


4. SBDG, BSSS, p. 17. 
5. Vaj. Samh, XXXI, 22. 


128 


activities of Brahma were transferred to Visnu,? an aspect of | 


the Sun, and thus it is not surprising that in due course, 
Sri and Laksmi, now one and the same goddess, would hold the ne 
position of the wife of Visnu who is then regarded as the 
Parama_purusa or the supreme god. The Bhagavata believes 
that Visnu himself was the supreme Purusa, referred to in the’ 
Purusa-sukta, and thus naturally Sri and Lakgmi are conferred 


on him.* 


1. Cf: Supra, pp.93,94 ; also, Brahm. “Pi,s1 45 27: 5a 
140° 6, 357 5 Bark.- Peo XOVAT £4), 


2. According to Ahirbudhnya Sambita, (LIX, 2-39; ship 
F.O., Introduction to the Pancaratra and the Ahirbudh 
Samhita, p. 143f.) the Puru@a of the Purusasukta is 
essentially vasudeva and his association with Sri-Laksmi 
is regarded as that of Purusa and Prakrti. 
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AGNI 


Again, Visnu being a solar god and Agni representing 


oe 


a form of the sun, there may be some sort of connection " 


between them. In the Rgveda, Visnu of the wide steps and 


i. 


fire are sometimes identified. The fastening of the world 


is ascribed to Agni and to Visnu in almost the same manner. “< 


Sri is at the same time, closely associated with 
Agni. In the Srisukta,? Agni Jatavedas is supplicated to it 
bring Sri Laksmi to her worshippers. In the Rgveda, it is | 
Said that the gods placed the lovely Sri in Agni.* All Sri , 
is to be seen in Agni‘s excellent outward appearance .? In 2a 
this aspect, she has been mentioned a few times in the Vedas — 
with Agni; Agni who abides in every piece of wood, displays 


Srf Whén.kindled.© In another place’ Agni is called’ the 


‘highest vigour, wealth and prosperity'; in his enviable 


AO iS ete 


2. Cf:* BVy 1, 22, 18_(¥isnur_ gopa adabhya) & VI, 7, 7 
(Cagnir] 'dabdhoropah 


Sris., verses, 1,°15. 


EU) il, Yee ue. 


3. 

re 

Bx sl b ust 1 by pam: Lo 
6. Ib., V, 28, 4. 
2, 


Toa IL, 1, 12: 
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-4* 
colour, the Sriyah are stated to be present. Another verse -& 


states ‘Thy griyah are like the lightnings of the rain clouds '* 
Thus from a consideration of the frequent connection: 


between Agni and the range of ideas centering in the forms and 
names of Sri, it may be said that this relation between Agni 


and Visnu was basedi:upon a community of interests and simi- 


larity of activities rather than their resemblances to natural 


plenomenan.* 


Certain Vedic prototypes of Sri-Laksmi may be cited 
as the determining factors in installing her image beside “ 


Visnu. The most suggestive one of them is Sinivali who has 


been explicitly mentioned in the Atharvaveda as the wife 6fe 


Visnu.? We can also mention Aditi in this respect. Although 


they resemble Lakgmi to some extent, I doubt if they had any ~ 


formidable role in this regard. es 


~ 


. 


Lastly, we should not rule out the own individual _ 


~~ 


characteristics of Laksmi and Visnu as of considerable impor-_ 

~ 
tance for such a consequence. According to the late concept 
of trinity, Visnu is the preserver of the universe and the 


earthly abundance that he is supposed to preserve is embodied — 


art , 
a 


TP Athcee Sok 5; nae 
2. Cf: Conda, J., AEV, p. 114. a 
BAY s , “VILS AS iy De o: 
4. Cf: Supra, pp. ]O2ft: es 
my 


in the very concept of $ri-Laksmi. Thus while Sri is closely | 


associated with this earthly life and its maintenance, the 
avataras or descendents of Visnu, in their ever increasing 
number, introduce him in the character of a loving and compas— 
sionate god, by bringing him into close contact with humanity. 
This, eventually leads to an obvious and intimate relationship’ 
between Laksmi and Visnu; the preserver takes the position 


of the husband. 


SRI AND VISNU_IN LATER MYTHOLOGY 


The union of Sri with Visnu reaches its consummation 
Ww 


in the later period of Epies and Puranas. Gandhari or the 
power of illusion of Vignu is equated with Laksmi, gandhari 


(gahvati) tu _smrta mays (maya) JekssimbAlnys vaisnavi.” The © 


HarivamSa says that when Visnu took the form of varaha, his 


an 


shadow was his wife. In the Bhagavata purana, Visnu says,- 


'Laksmi is a subtle portion of me, I am a refuge to her"? 
Laksmi , who is infamous for her fickleness,' who is very un- + 
reliable and unstable, who can never stay in one place long % 
enough, 'could never leave Visnu'.* The Jayakhya Samhita, 


a Fancaratra work, describes Visnu as Kamala-Kamuka (lover of 


Laksmi) and Lakgmi_vallabha(Laksmi's beloved).? In the list. 
of Visnu's thousand names, $ri&Sa, Srivasa, Sriman, Srinivasa, — 


Sripati, Srimatamvara, Srida, Sriniahi, SribhDavana, Sridhara, 


Srikara, Laksmivan, all these names which were to be muttered — 


daily, prove the importance of Sri in the cult of Visnu.° g 
1. Vigdh. P., III, 60,3. bv 
2. Hariv., I, 41,35. ae 

3, Bhe. P., VIII, 4, 20. 
4. Ibe, Iy-ll, 26; CE: .X, 5,°18;° XL, 14, 39; XII, 11, 20: 
2». day. Samh., I, 43, 44. 


6. Mbh., XIII, 149 (Poona Ed.). 
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The Visnu purana* describes the inseparability of 
Visnu and Laksmi as it states "ijn like manner as Hari “3% 
descends in the world in. various shapes - so does his oe 
Sri. Thus when Hari was born as a dwarf, as a son of Aditi, 
Leksmi appeared from a lotus (as Padma.or-Kamala); when he ee 
born as Rama of the race of Bhrgu (or Parasgurama) , she was 
Dharani; when he was Raghava, she was Sita, and when he was 
Krsna, she became Rukmini. In the other descents of Visnu, s 
is his associate. If he takes a celestial form, she appears _ 
as divine; if a mortal, she becomes a mortal too, transforming 


her own person agreeably to whatever character it pleases~ 


Visnu to put on" | | 
The Bhazavata purana? says that Prthu is.a portion — 
of Visnu whereas Arcci (his wife) is a portion of Laksmi. He | 
was born to save the earth from destruction,omd as Laksmi 4 
cannot stay without Bhagavan, she was also born. 
In the Visnupurana, there is a beautiful chapter" 
depicting their one-ness, their harmony and co-operation: 
"Sri, the bride of Vignu, the mother of the 
world, is eternal, imperishable ; in like manner 


as he is all pervading, so also is she, oh best 
of the Brahmanas, omnipresent. Visnu is meaning; 


a. Tee Beate 9 

2. Hazra, R.©. & Wilson, H.H., Visnu Purana, p. 69. 
oy Bhs... P., LV; 155° 1-68 

4. Vis. P., 1, 8, 15ff. 
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She is speech._ Hari is polity (Nyaya); She 

is prudence (Niti), Visnu is understanding; 

She is intellect. He is righteousness; She 

is devotion. He is creator; Sri is creation. 
Sri the earth; Hari the support of it. The 
deity is content; the eternal Laksmi is resig- 
nation. He is desire, She is wish. He is 
sacrifice, She is sacrificial donation (Daksina). 
The goddess is the invocation which attends the 
oblation; Janardana is the oblation. Laksmi 

is the chamber where the females are present 

(at a religious ceremony); Madhusudana the 
apartment of the males of the family. Laksmi 

is the’altar; Hari the stake (to which the’ 
victim is bound). Sri is the fuel; Hari the holy 
grass (KuSa). He is the personified Samaveda; 
the goddess, lotus throned, is the tone of its 
chanting. _Laksmi is the prayer of oblation 
(Svaha); Vasudeva, the lord of the world 

the sacrificial fire. Sauri gVignu is kahvare 
(Siva); and Sri the bride of Siva’ (Gauri). 
KeSava, Oh Maitreya, is the Sun and his radiance 
is the lotus-seated goddess. Visnu is the tribe 
of progenitors (pitr ana) ; Padma is their bride 
(oyaghe is the eterna estower of nutriment. 

Sri is the heavens, Visnu, who is one with all 
things, is wide extended space. The lord of 

Sri is the-moon; She is his unfading light. 

She is called the moving principle of the world; 
he, the wind which bloweth everywhere. Govinda 
is the ocean; Laksmi its shore. Laksmi is the 
consort of Indra (Indrani); Madhusudana is 
Devendra. The holder of the discus (Visnu) 

is Yama (the regent of Tartarus), the lotus- 
throned goddess is his dusky spouse (Dhumorna). 
Sri is the. wealth, Sridhara (Visnu) is himself 
the god of riches (Kubera). Lak$ni , illustrious 
Brahman, is Gauri; and Kesava is the deity of 
the ocean (varuna). S§ri is the host of heaven 
(Devasena); the deity of war, her lord is Hari. 
The wielder of the mace is resistance; the power 
to oppose is Sri. Laksmi is the Kastha and the 
Kala;-Hari the Nimesa and the Muhurtta. Laksmi 
is the light; and Hari, who is all the lord of 
all, the Tamp. She, the mother of the world, 

is the creeping vine; and Visnu the tree round 
which she clings. She is the” night; the god who 


is armed with the mace and discus is the. day. 
He, the bestower of blessings; is the pridezroom; 
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the padmasana goddess is the bride. The god 
is one with all male = the goddess one with 
all female. The lotus-eyed deity is the standard; 
padmasana goddess is the banner. Laksmi is ) 
cppidity ; Natayana, the master of the world, 

is covetousness. Oh thou who knowest what 
righteousness is, Govinda is love; and Laksmi, 
his gentle spouse, is pleasure. But why thus 
diffusely enumerate their presence: - it is 
enough to say, in a word, that of gods, animals, 
and,men, Hari is all that is called male ; Laksmi 
is all that is termed female: there is nothing 
else than they".1 


The Mahabharata describes Visnu as saksat_laks- 
a 


myaivavasah,“ ‘like the abo@e of Laksmi herself'. In another 
place, it says, 'Sri. dwells within him and he dwells always = 
associated with her'.? In his adoration of Krsna, Arjuna 
says, ‘In thy grace is the goddess of prosperity, verily, 
Sri is always established in thee, O thou of the highest 
intelligence .* Often the conception is but half personal, 
i.e. 'Sri beautifies Visnu'.? 
~The Agamas also reflect upon the philosophical and — 
mythological aspects of Visnu's Saktisas it states " 
"Between his (Visnu' s) eternal and unchanging 


nature, beyond thé three strands, yet capable 
of evolving the world, and the actual scene 


1. Hazra, RoC. & Wilson, H.H., Vis. P., pp. 52-53. 
2. Mbh., IIT, 188, 95. 

Sn». ded. > RLILTISIaGy 14. 

4. Ibs, XIV, 52, 12. 

5. Ram., II, 118, 20 étc. 


136 


of our existence, is Frakrti. She is conceived 
aS a woman, with the three strands for her 
‘essence. The universe is of her making and 
she sustains it by ISvara's command. Mytho- 
logically she is identified with Visnu's consort 
Laksmi. Fhilosophically she is Va@tudeva's Sakti, 
the’ everlasting cause of all effects, his ahanta, | 
the consciousness of all knowing and all seeing 
of all beings, without which his ‘ego' is unknow- 
able. To desire to create is her nature. Of 
her own free will, she manifests the world and, 
she becomes at once the knower and the known". 
Thus Sri Laksmi seems to symbolise Vignu's "creative. 
energy, his potency, the power with which he is eternally 
associated and which enables him to become the efficient and _ 
the material causes of the universe".° Thereupon, in the — 
later period, Laksmi appears not only with an independent 
status of her own, but also as the wife of Visnu Narayapa. 
It is possibly the growing importance of the Visnu cult 
which has led to the coupling of these two divinities. At 
the same time, it is undeniable that Laksni , who was the most 
popular deity amongst the traders and merchants and agricul— 
turists, as well as being intimately tied to royalty, when 
recognised as Visnu's wife led to the penetration of Vaisnavis 
among the masses. 


Thus Sri-Laksmi has been delineated in her dual 


aspect in Gupta iconography. We find her on innumerable Gupta. 


1. $rinivas' Aiyanger, oe Se Tiruvenga , Qutlines | 
of Indian Philosophy, 17ef. 


2. Gonda, J., AEV.-, D- =, 


feet typifying a devoted Hindu wife. Here again the true 


4 


concept of Purusa and. Frakrti is realised where Frakrti, 


viewed simply as a female partner of Purusa, is made to play © 


a very important and yet a subordinate role in the creation. 


of the universe. 


-> 


1dzg 
LAKSMI AND INDRA 


But it is a late epic trait to make Sri Laksmi 


exclusively Visnu's consort. Before that, she was often 
attached to other divine personalities. Her association with 
Kubera has been discussed. The Visnudharméttara purana® 
recognises her as one of the wives of Kala. Sri was also 
allied to Indra at a time when Indra was till the mightiest 
of the gods. 

This association with Indra is apparent from a 
passage of the Mahabharata’ where the polyandry of Draupadi 
is justified on the ground that Draupadi was an incarnation 
of Sri and the five Pandavas of the five former Indras. 

How Draupadi got five husbands is told in a story 
about a lovely maiden( born of a Rsi)} who was beautiful ané 
chaste. She performed tapas five times in order to get a 
husband, and Sankara, being pleased, gave her the boon that 


she would get five husbands, because of her fivefold prayer. 


1. Supra, p.60}{. - Lak.smi has also been associated with 
Ganesa. But the iconographic injunctions as well as their 
executions ascribable to a late period suggest this attach-— 
ment to be a later development. Cf: DHI., p. 358. 


2. Cf: Govinda Chandra, Pracin Bharat men Laksmi pratima, 
Ds. Saks 


3. MBH., I, 189, 29 & 133. 


Thus, five Indras were asked to be born as human beings in ~* 
the world of men, while the lady of beauty, who was none other: 
than Sri herself, was appointed by Mahadeva as their common 
wife. Narayana approved of it and Arjuna, who*was a portion — 
of Sakra, was the most beloved of Draupadi. ‘Draupadi was 
born in an extraordinary way, from within the earth, by virtue 
of the sacrificial rites.? 

Vyasa tells Drupada, 'the celestial Sri, having 
undergone sever tapas, has, for the sake of the Pandavas, 
taken her birth as your daughter, in the course of your grand — 
sacrifice. That lovely goddess, waited upon by all the 
c@lestials, shall, as a consequence of her own acts, become 
the common wife of five husbands. It is for this that the. 
self-created has created her', Svarga-Sri pandavarthaya tu 
samutpanna mahamakhe.* 

Indra says to Yudhisthira, referring to Draupadi, 
'This one is Sri herself. -1t was for your sake that she took 
birth,* as ‘the daughter of Drupada, among human beings. For”. - 
your pleasure, she was created by the wielder of the trident'.- 


Another verse says 'This lady, of eyes as expansive as lotus | 


* 
~ 
- 


E.Mbhs,. Dy 197. This story recalls the incpaatey birth of 
pita and is possibly intended to emphasise Draupadi! s 
divine aspect. Elsewhere, she is_called 'dehantargata 
mahi', Earth incarnate. Yura Purana, LI, 72-74. 


2. Ib., Ty 1975-57. 


4. Mbh., XVIII, 4, li-le. 


igg9 “S| 
petals, who seems to have touched the middle age of life, 


whose complexion resembles that of the blue lotus, and who 


looks ‘like a goddess of heaven, is Krisna, the embodied form 
of the goddess of prosperity’. The passage describes Draupadi | 
as possessing the complexion of the blue lotus, (nilotpalabha), | 
and the tconographic texts also prescribe a dark complexion 3 
for Sri Lakgmi .° 

But the Markandeya Purana” does not mention Sri 
at all and just states that it was Indra's wife who became 
incarnated as Braupadi. This suggests that Sri could be 
Indra's wife. 

There are other stories about Sri's direct associatim 
with Indra as well. In the Santiparva of the Mahabharata’ it 4 
is stated that when Bali, the king of the asuras lost his 


virtues, he was abandoned by Sri who came to Indra to dwell 


with him. 


riches as Sri is very fickle, does not dwell long in one place, 
and is unstable, and that formerly she was attained by 


thousands of Indras all of whom were much superior to the 


Lé Ib ws XV, 25, 9. 


2. Devi P., L, 27, 'Syamangim'. 
3. Mark. P., V, ouff. 


4. Mbh., XII, 224. 


present Inara. 


Bali may here be referring to the tradition 
that Sri had belonged to Indra (or perhaps to another Indra) 
before she came to Bali, a story which is told in the Hari- » 
vamga.° It states that when Bali, the king of the asuras, : 
was victorious over Indra, he was installed as the heavenly 4 
monarch and Laksmi, taking a lotus in her hand, approached : 
him and said that she was very pleased with his victory: 

‘You have displayed so much valour in your struggle with Indra | 
that I conld not keep myself from coming to you. I am certaing 
that you will be able to enjoy the prosperity of these three 
worlds'. With these words Sri entered Bali's parlour, followe | 
by ASa, Kirti, Dyuti, Prabha, Dhrti, Ksama, Bhuti, Niti, <i 
Vidya, Daya, Mati, Smrti, Medha, Lajja, Vapupusti, Sruti, 
Priti, Ida, Santi, Vrddhi, and Krpa. - 


Then as Bali, blinded by ignorance and afflicted by 


time, began to boast that his adoration towards Laksmi was 
ceaseless, she deserted him (Indra saw her issuing out of the — 


form of high souled Bali, Satakraturathapasyadbalerdiptam 


mahatmanah 1 Svarupinim Sriradvi tada niskramatim $riyam 11")? 


>" 


and came to dwell in Indra. She told Indra 'Thou should bear 


Y.-B ', > Halk 225... 
2. Hariv., II, 65. - 
4. Mbh., XIITy 225, 1. 


me without heedlessness, and with penance and prowess'.~ 


She admits that there is no one who can keep her 


forever, but tells Indra that she might be able to dwell in 


nance laid down in the Vedas. Indra apportions one-quarter 
of her essence to dwell in the earth, another in the waters, 
the third in fire, and the fourth in good men who are devoted 
to the Brahmanas and truthful in speech. 

Then followed for a time.a golden age, when Sri 
came and dwelt with Indra. But prosperity led Indra to fall 
into evil ways. The Puranas? state that once, being insulted — 
by Indra, Durvasa cursed him to be devoid of Lakgmi. Then, — 
at Visnu's command, LakgmI, who hid in the depth of the water, 
was churned out. ‘As she came forth, she went to Visnu of - 
her own accord. Indra priased her, which pleased Sri, who. 
promised that she would never leave him. 

This episode, while revealing $ri-Indra relationship 
in an explicit manner, also maintain the fact that $ri's | 
association with Visnu was a later event in the history of . 
the goddess. This is further corroborated when the story of 


Sris coming to reside with Indra is told in a different fashion 


la To 15s 
2. Ib., 19-29. 
3. Vis. P., I, 89, 105, Visdh.’P., 1, 41, 1. 


in a later chapter in the Mahabharata with a Vaisnava setting, © 
i.e. ‘Riding upon Visnu's vehicle adorned with garuda and te 
Surya himself, that object blazed forth with unrivalled 

splendour and seemed to illuminate the three worlds. The 
object they saw was none other than Sri herself.! .... Narada 


and Indra offered her a joyful welcome .... All the deities, - 


beside him. Then Indra, Narada and Sri came, receiving honours 
from all'. etc. etc.” 

A close analysis will reveal that these legendary 
accounts, although ascertain some kind relationship between 
Sri and Indra, nevertheless suggest that it is the abstract 
concept of Sri which was responsible for thié association. 
This idea has been reflected not only in the Garuda Purana 
passage where Purandara (Indra) is called Sripati (evidently 
in his character as the king of affluence; Sri belongs to 
kings, Indra is Devaraja) and $riman (tatraste Sripatih Sriman 


- 
sahasraksah puramdarah) ,? but also in the more conclusive ie 


. - A = 
Visnudharmottara Purana document where Sri-Laksmi is associated 


Ls. Mbh s,s XIT) 229 ,-12-15, 
PAT bays met ts 
9. Garuda P., XXXIV, 75. 


with Indra in the form of Svargalaksmi Saci.+ This finds 
even further support when it is related that with her yogic 
power, Laksmi took various forms and in Svarga (heaven) as 
Svargalaksmi, she becomes Indra's sampat svaripini ,“ in vas 
patala, she is Nagalaksmi; with the kings, Rajalaksmi and a 
among the common people, she is grhalaksmi offering boons to 


everyone. This offers an explanation to the Epic story of 


Sri being incarnated as Praupadi which is suggestive of her 


The story is an eventual and unavoidable whisinterpretation of | 
the original idea where Svargasri (possibly §aci) was ‘hence 
to be born as Draupadi. The probability of this hypothesis is 
strengthened by another Mahabharata passage” where $ri and 
Laksmi seem to be superfluous since Saci as Mahendrani is 
present beside Indra; hence the former two may be regarded 
as representing prosperity and affluence. 


While dealing with Indra's relation with Sri and 


1. Kramrishbh, Visdh. P., p. 74. 
2. Devi Bhg. P., 9th Kh., XXXIX, 14-20; Cf: BVP., Prak. Kh., _ 

XXxv, Teor. 'Svarge ca Svargalaksmiser Sakrasampatsvarupini 
3. Mbh., II, 7, 4. 
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a good harvest. In this character he has very often been 


‘ 


associated with the goddess of the furrow, the furrow herself, | 
sita,+ who has even been mentioned as his wife in the Grhya 


Sutras” and who has her own share in the offerings made when 


ploughing starts.’ The Rgveda invokes Indra to win tilth; 
he is lord of tilth,* and as such he is besought, in comopencua 
ation with Pugan, to reduce the furrow to the right condition.? 
Again, in some places, he is called the lord or husband of ‘4 


Urvara, 'The fertile Jand"™.© He is also’ called the bull of 


the Earth, ¢ who herself was very often regarded as a cow. 


Thus, it is possibly the same characteristics which 
connected Indra with Harth and sita® (who were closely related 


to Sri Lakgmi) also influenced his intimacy with Sri. But 


For o™Mmee references, ‘Cf: Gonda, AEV., p. 29. 


Par. Gr. Sut., Il, 17, 9, where she is described as peautifu 


Gobh. Gr. . Sut., IV, 4, 2e8ff. 


Rus; Irs ere ho vreeee? Je 
IV, 57) 7: aq 
Tits eh, ee | 


38) 
I< 


Lb, SITY Le*e6. 


CORN EO) ANTE, SLND tt 
H 
oO 


Here we may recall how Indra being the deity of weathh 

releases rain to impregnate the earth. Cf: also the Visdh. 
b. (1, 41,25), while describing Laksmi compares her with ae 
Sita as 'Karsakanam tatha sita sasya Sobha mahitale'. i 


this was broken off in favour of Visnu in accordance with 
Indra's gradual decline and Visnu's rise to prominency ;* the 
implication of Visnu's inferiority in the epithet Upendra 
(Indra being Mahendra) was defiantly replaced by Atinara,“ 
and by the time of the Mahabharata, the churning of the ocean. 


could be done only with Visnu‘s assistance. 
But the tie between Indra and Sri was not conpleseiyal 
cut off, as is evident from Sri Laksni's promise never to ; 
leave Indra.” Even in the Kojagari puja, which is exclusively © 
Laksmi's, Indra had his share, and this does not seem to be 
merely incidental, for in the ASvina festival, which is also 


associated with Laksmi, he is given full importance. 


Gradually Indra was accorded just the position of a 


e 
2 


© 2 * c- 
brother of Visnu, as is evident from the verse rama laksman= 


yormadhye sita rajati te snusa 1 visnuvasavayor madhye padma 


1. Cf: Hopkim, E.W., Epic Mythology, p. 204. 


2. Mbh., XIII, 49, 24, 108 etc. The Alina C.P. Inscription 
of Siladitya may be interesting in this respect. It 
states:- 'the goddess of Sovereignty (Laksmi), even while 
she was still an object to be longed for by (his) elder 
(brother), who, excessively full of respect (for him) 
(behaved) as if he were (the god Indra) the elder (brother) 
of Upendra (thus indicating Visnu). Fleet, C99., III, 
pp. 174, 181, No. 39, line 4. 


AX Vis. Pare dls 9, 105 5 Visdh. Pes a's 41, ae 


7 ae 


Boe -~ . 2) _™ rio - 
Srir iva rupini ll. Here Sita between Rama and Laksmana 


is compared to Sri between Vignu and Vasava (Indra). 


1. Ram., II, 60, 13. (Gorresior's Ed.) Cf. Ram., II, 60, 
Baroda Ed.) p. 324, f.n. 1307. 


KARTTIKEYA eS 


It has also been suggested that Laksmi Was once 


associated with Karttikeya. In this context, we may refer 
to some coins already mentioned above which depict Laksmi 
and Karttikeya on its two sides. In the Mahabharata, haku 
is one of the various names of opera’ others being Sagthi, 
48a, Sukhaprada, Sinivali and Kuha.* In the details of the 
story it is stated how once Skanda (Karttikeya) after attaining 
all good chafacteristics was reposing himself while Sri, ss 
looking like an embodied lotus came and rendered her diligence 
to him; he was thus possessed of fortune .? It further illus-_ 
trates that when Skanda married }o Devasena, Laksmi in her a 
incarnate form began to dwell with him. As Skanda was united — 
with Sri on the fifth day; the day is known as Sri-pancami ,? — 
All these references but invariably indicate that | 
it was not Sri Lakgmi herself, rather her abstract concept 
which was associated with Karttikeya. It is further substan-_ 
tiated by such assertions that as Laksmi approached, Karttikeys 
1. Supra, pp.67, 68. 
2. Mbh., iii, 218, 47. (Poona Ed.) 
a. bby. 228 ,.°D* 
4. Ib., 218, 48. 


5. Ibs, 218, 49. 
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was possessed of fortune. Overemphasis on her taking a 


concrete form further supports this idea and the statement 
'when Skanda married. Devasena, Laksmi herself in her indgahetlgane 
form a@welt with him' does not by any mean suggest Laksmi's xy 
association with Karttikeya. It rather describes Devasena ~ 


; Ye : 1 , , 
as an impersonification of her. The inclusion of Laksmi's 


name in the enumeration of the different names of Devaséna 


due to Laksmi's association with Sasthié who was connected 


with the Child-god Karttikeya as the goddess of child-birth. — 


1. In this context it may be noted that personification of 
abstractions which is a common feature in India is also 
suggested in the case of Devasena. Devasena originally 
meant 'the army (Sena) of the gods (deva) of which 
Karttikeya was the Lord (pati). Eventually the Lord 
took the position of the husband while Devasena became 
personified as his bride. 


2. Supra, p.36. 


SOMA 


The Matsya purana* relates a story of Laksmi's 
love for Soma (the Moon). Once, after the conclusion of the © 
Rajasuya Yajna, the goddess Laksmi, along with eight other, © | 


. F 
> 


goddesses, viz. Sinivali, Dyuti, Fusti, Prabha, Kuht, Kirti, 


Vasu and Dhrti, went to see Soma and, being inflamed. with a 
passion by his exquisite form, they proceeded to hin, leaving © 


behind their respective husbands, Narayana, Kardama, Vibhavasu, | 


yt 


Dhata, Prabhakara, Havismat, Jayanta, Marica, KaSyapa and 
Nandi. Janardanacarya and Anantacarya tried to justify the 


act on the ground that it was out of their motherly love for 


a son,° but this interpretation does not look likely in view 


of the fact that the text explicitly uses the phrases, 


1h 
'kamabanabhitaptahgayd ° ‘inflamed (being shot by) the arrow — 


of passion' and Svakiyaivamkamayamasa’ 


‘he desired (them) ag 
_ 


if (they were) his own'. Later Soma was cursed because of “A 


- 
“* 


this act, and this also rules out the possibility of the Ps: 
La Maes 2.5 SETI. 


2. Janardanacarya & Anantacarya, Matsya Purana, Vol. 1, pp. ~ 
167-169, f£.n. LAT he 4 


3. Mats P., XXIII, 23ff. 
at's Iii, 26. 
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interpretation of maternal affection. 

Since the very age of the Rgveda, Sri has been 
associated with Soma. He is constantly described as the 
bestower of Sri; the soma juice’is said to afford all the 
Sriyah® and he is said to be the Srestha of the plants.* WS 
Even in connection with the Soma vamSa or Chandra vamsa 
(the Lunar dynasty), we may recall the fact that Sri belongs 


to kings. Sri is addressed as Candra in the S&risukta’ and 


a 


Visnu has sometimes been identified with Somaz” But despite 
che importance of these facts, it is doubtful if they were 
in any way effective in building up this story. 


We should not evade the question of the sacrifice 


1. V.S. Agawala tries to evade th@ir blemishes by finding a « 
symbolical description of these nine goddesses (referred — 
to as nine Matrkas by him) who love Soma. According to * 
him, the matrkas refer to the principle of Vaksor sppech 
love the single principle of Soma or the mind. Matsya 
Purana, a Study, p. 130. 


~ 


#2 


CF: Macdonell, Vedic Mythology, p. 110. Ser (ivy 
* 1, 3, 9) Soma is Sri and as ot the approach of the Sreyas, — 
the inferior descends. from his seat, so at the sight of ~— 
Soma, evil bow down before him. 4 


3. RV., IX, 16, 6; 62, 9. 


2. RV., IX, 94, 4. Here Soma is regarded as sriyam vasanah. ~ 
In the 


4. AV., XI, 6, 15. 
5. Sris.,; verse 2. 


6. SBr., IIIT, 6, 3; 19; Cf: also IIT, 2; 4, 12. Inthe Mbhe |) 
(XIII, 149, 67), Soma is another name for Visnu. Vie 


either which was followed by the event of the goddesses' 
love for the Moon. The sacrifice was in order to gaina 
supremacy over Indra and thus the result was a natural and 


obvious outcome, the goddess of fortune came to abide with = 


hin. 


But the most relevant reason seems to be an attempt © 
to glorify Soma's beauty which could attract even Sri-Laksmi, 
-who herself is a goddess of beauty and this reflects upon the | 
feminine weakness for beauty. The total absence of the story 
elsewhere (apart from the HarivamSa which mentions the nine 
goddesses only as attending the sactifice)* further supports _ 
this assumption. Only one incidental reference to a relation 


between Sri and Soma is found. In the Ramayana, a passage, 


ty cs 
her with Lakgmi who as dwells with VaiSvana, Moon and Indroy, 


lived in the palace of Ravana. 


Thus, apart from this case which can be stated as an 


1. The Rajasuya Sacrifice which is intimately associated with 
sovereignty and thus with Sri, requires the performance of . 
the abhiseka which is done according to the rites of a 


Soya Sacrifice. Haugh, M., Translation of the Aitareya 
Brahamana.of the Reveda, pp. 495-490, f.n. 


2.) Parive, Dy > 527. 


nee 


By Ya hi vaisravane aksmirya cendre harivahane 1 


Sa ravahaprhe Sarva nityamevanapayini 11 etc. Ram., V, 9, 


ee Y) 
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instance of the love of the fair sex for Hes ans and which 
does not distinguish Laksmi in any way from the other goddesse, 
it is her abstract concept that seems to have connected Sri 
Laksmi with other gods. But Laksmi manifests her love for. 
Visnu in her concrete visible form.! This is well expressed 
in a Mahabharata passage when Sri Lakgmi ‘tells Rukmini that — 
she dwells in rivers, lotuses, bulls, elephants, maidens, 
ruling sovereigns and good men; she does not live with those — 
who cause the inter-mixture of castes and neglect their ! 


varna duties. But everywhere else She lives only in spirit, 


tvekamana_vasami Sarvena_ bhavena be -ivbbhetace 


7 as. g. hae he ae Td ee 
1. This is suggested also in the foregoing statement of the 
Ramayana (V, 9, 8f; Supra, p.152 ) which connegts Laksmi 
With the Moon and Vaisravana and even with Ravana, out 
not with Visnu conforming to the ~2rguments sometimes a 
found that if was not the real Sita but “the illusion 
that was confined in Ravanas palace. 


2. Mohs’,  XLE sl of... 719% ‘ 
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SRI-LAKSMI IN ICONOGRAPHY 
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GAJALAKSMI 


The gradual development of the representation of 
Sri-Lakgmi seems to have followed a bifurcated course. 
Originally an independent goddess, she was recognised 
from the Gupta period onwards as a consort or Sakti of 
Visgu, and the iconographic history of Lakgmi also 
reveals that the goddess was sculpted alone as well as 
with Viggu, in conformity with her dual character. 

When represented as an independent goddess, Sri- 
Lakgmi assumes various forms. Eight different forms 
of Lakgmi known as Astalaksm1+ are mentioned in different 
texts 


and amongst them, Gajalaksmi seems to be the 


1. At Madura, there are carvings of eight different 
Lakgmis who preside over eight different kinds of 
good luck. Williams, M.M., RIL., p. 182. Accor-= 
ding to the Padma Purapa, these eight Lakgmis corres- 
pond to the eight Saktis of Visnu. 


For different Laksmis cf: Vigdh.P., III,82,14; BVP., 
Prak.Kh., XXXy,1 8- 4s XXXIX, = H Devi Bh a ang s 
929,14=—20. Earliest representations of Dipalaksmi 
(which is very common in south India, Ganguly, 0.C., 
South Indian Bronzes, pe25, plxxxv, xxxvi) are found 
in the N.W. provinces of India. Cf: ASIAR.,1915-16, 
pl.v; Marshall, Taxila, vol.III, pl.cxxix, no.141; 
Yajdani, S., 'The Lamp Bearer (Dipalaksmi)', JISOA., 
vol.II,no.l, p.ll, pl.viii; G. Oppert, in his book 
The Original Inhabitants of India (pp.562-63) enumerates 
these Stake Laksmis aS (a) MahaSlaksmi, the great Laksmi 
from whom others emanate; analaksmi, the goddess 
of wealth; (c) Dhanyalaksmi (DbanyaSri is mentioned 
as early as 126 A.D. in a Kusana inscription Ep.Ind., 
R.D. Banerji, p.ll2, No.5), the goddess or rice crop; 


Continued over 
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earliest and the most frequent; it is found on terra- 
cottas and seals, on coins and in reliefs, from about 
the third century B.C. till the present day. 

This motif is at once the most complicated and the 
most frequent composition met with in early Indian art 
and is therefore of great importance not only in con- 
nectioniwith $ri-Lakgmi herself, but also for the 
general ‘history of iconography. 

Thé usual Gajalaksmi motif shows the goddess seated 
on a lotus or standing on a lotus pedestal in a lake 
abounding with lotus flowers, holding lotus flowers or 
stalks ra two of her hands while two elephants, each 
standing on a lotus flower, on either side, sprinkle 
her with water from upturned vessels held by their up- 
lifted trunks. Thus, in this motif, all her attributes 
are depicted at the same time; she is padmasana, 


padmalaya or kamalalaya, padmakara. Even the elephants, 


Footnote 2 continued from previous page. 


683 Dhairyalaksmi, the goddess of patience and venture; 
e) Viralaksmi, the goddess of bravery; (f) Vidyalaksni, 
the goddess of learning; (g) Sgatenstakent, the 


goddess of progeny; and (h) Bhagya smi, the goddess 
of fortune. 


1. Coomaraswamy, A.K., 'Sri-Lakgmi', EA., vol.1, no.3, 
JQn, 1929, p. 183. 


1556@ 


Pl. Tie 


GAJALAKSMI ON A LOTUS ISSUING OUT OF A JAR. (KAUSAMBI). 


the upturned vessels, the life-giving rain, all are 
combined in the same scene, The details change 
occasionally, but the main theme has remained unchanged 
even in our age. 

The Gajalaksmi motif (so named because of the 
presence of the elephants) is also well-known as 
Abhisekalaksmi in accordance with its description in 
the Epics? and in the Purapas.° ‘This Abhisekalaksmi 
composition alludes to the myth of the churning of the 
ocean which took place in primeval times when the gods 
and demons made a truce and, combining their energies, 
extracted the elixir of immortality from the bottom of 
the sea. Lakgmi was one of many items that came 
forth in the course of the churning. As she emerged, 
the Ganges and the other rivers came dancing to provide 
water for her ablutions and the elephants of the 


quarters (diggaja) consecrated her by spraying that 
3 


sacred water over her. 


ie Mbh., 1,18, 34-6; cf: Hopkins, EeWe, Ep.Myth., pe205. 


2. VigsP., 1,9,102; Visdh.P., I1,41,1 f. etc.; but any 
more accurately datable reference is yet to be found. 


3. VigP., 1,9,99-102; for royal abhigeka,cf: Harsa, 
Nagananda, V,36. 


This Abhiseka ritual forms an essential part of 
the ceremony of royal consecration and is, thus, effec- 
tively equivalent to coronation or anointment. As a 
result of the virtue of the king, rain falls in due 
season. Moreover, as the elephants of the quarters 
(diggaja) are also the definite symbol of royalty, the 
elephant symbolism is quite appropriate for conse- 
cration and for Lakgmi who represents royal fortune 
(Rajalakgmi). 

Several scenes of royal abhiseka have been depicted 
in reliefs, e.g. the representation of the owl king 
(Uluka Jataka) from Mathura ;° the mock coronation of 


3 the coronation scene at 


Krspa at Badami in cave III; 
Ajanpa.* A later Jaina manuscript also illustrates 


the abhiseka of Mahavira in a similar ways? 


1. Mobh., V,61,17. 


2. Vogel, J.Ph., ‘Deux Jatakas de Mathura", BEFEO., 
IX,1909. 


3. Banerji, R.D., 'Bas- reliefs of Badami', MASI, 
XXV, pl.xxva; cf: Baudh.Gr.S.Sut., 1,23,8 ff where 
part of the procedure of the coronation is a pro- 
pitiation Sri-Lakgmi with the Srisukta. 


4, Victor Goloukew, ‘Documents pour servir a 1'étude : 
D'Ajanta', Ars Asiatica, X, 1927, pl.xii. 


>. Khandalavala, K. and Motichandra, 'A Consideration 
of a MS from Magdapadurga', Lalit Kala, VI, Oct. 
£959... pls LLi, “pb. il. 
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Sri-Laksmi herself appears in a lintel relief of 
Masrur (Kangra district, Punjab) where the actual coro- 
nation is taking place along with the abhiseka ritual. 
The goddess is seated on a lotus in a lalitaksepa pose, 
two elephants sprinkling water over her, while the 
flying Vidyadharas carry a huge crown above the goddess.+ 

Another image of Sri appears in the Stupas at 
Sanchi, where not only the goddess but also a Yakga 
couple stand on a padmapifha, the man holding a lotus 
in his left hand, the woman holding one in her right 
hand. But what is of unique interest is that one of 
the two padmas (usually set above the elephants) has 
been replaced by an umbrella, apparently suggesting the 


coronation of $ri Lakgmi .* 


1. ASIAR., 1914-15, pt.I, pl.IlI. Cf: Some Jaina 
images depict the elephants themselves crowning the 
image with their upraised trunks. Bhattacharya, B., 


Jaina Iconography, pl.VII. 


2. Marshall, J., Safchi, III, pl. LXXXVII, 7la. With 
regard to the umbrella (Chattra) a Visnudharmottara 
43 deyyas 


purapa (III,62,8) passage might be cited: “78 ca 
ya padm tatha kary manoharam, where padma 
might_be intended for a na the —shetan (lotus-umbrella). 
Kalidasa also refers to Kamalachatra regarding her 
Rajalaksmi aspect. (Ragh., 1V,5; Kumars., VII, 89). 
Cf: DasGupta, Origin and Evolution of Indian Clay 


Sculpture, pel7/, Ifige where Laksmi standing on a 
lotus is figured under an umbrella. og . 
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GAJALAKSMI IMAGE WHERE THE CORONATION IS TAKING PLACE WITH ABHISEKA. 


_ An image in the bas reliefs of Badami has, instead 
of two elephants, two men pouring over her water which 


.is apparently brought by two elephants found on either 
1 


7 


side of her with two water vessels. The image has a 


great deal of resemblance with the coronation scene of . 
Kypgspa except for the elephants. , 

Thus it may be contended that in this Gajalakgmi ‘Tem 
composition, the coronation, or to be more precise, 
the abhiseka ritual is combined with the fertilising 
power of Sri, (who as has been discussed in the previous 


chapter, is drenched by rain and yields abundance), 


both conceptions nicely united in one representation. 


a 
, 


GajalaksmT on Coins 


C. Das Gupta has demonstrated that this motif was 
the earliest device in which a female divinity (precisely 


Lakgmi) can be identified; he finds a definite proof in 


a terracotta seal of about the third century B.C.* 


le Banerji, ReDe;y MASI., XXV, Caveno II, pl.xI, Ce 
ef; Bandh.Gr.$.Sut. (1,24,6) where hemakala$aib 
(golden pibchees) are essential for r&jyabhigeka. 


2. Das Gupta, C.C., Origin and Evolution of Indian Clay 
Sculpture, p. 176. 


169 


In fact, ancient seals and especially coins are 
of great help in determining the importance of this 
motif in the history of the iconography of India. 
This was a very common type on innumerable coins. 
The commonest coins, the uninscribed cast copper pieces 
(from KauSambi), ascribable on reasonable grounds to 
the same period as that of the punchmarked silver coins? 
(3rd century B.C.), have on the obverse the goddess 
standing with upraised right hand while the left hand 
is on the hip, elephants on either side pouring water 
over her. Although the coins are in a very poor con- 
dition, the Gaja-Lakgmi scene can be detected very 
easily. 

That this device was quite popular even with the 
Indo-Scythians is evident from some coins issued by 


3 


certain Saka rulers, such as Azileses,”~ ascribed to 


1. Allan, J., CCAI., Introd., LXXVII. 


2. Ib., pl.XX,15; the device is also seen on innumerable 
other coins, e.g. Ayodhya coins of second and first 
centuries B.C., pl XVI, 14,15; Ujjain Coins pl.xXXXxVI, 
5, etc.; cf: pl.XXV,1 where an elephant's head is 
visible beside the central figure of the deity; 
certain coins of Siva-datta, Ib., XLIII,4,5, of 
Muladeva, pl.XVII,8, etc. 


3. Whitehead, R.B., P.MOC., pl.XIII, 332, 533. Lakgmi also 
appears on the coins of Azes, Hagamasha, but in a 
different style. 


16, 


about the first half of the first century B.C. The 
Satrapal rulers, Ranjubula (40-20 aS ae and his son 
Sogasa“ also used the motif on their coins. That the 

a iikned ts of the motif spread beyond India is apparent 
from its occurence on some coins from Ceylon.” In 
later times, we find this motif depicted on the coins 

of SaBatka and of Jaya (Gupta?). And it occurs, though 
in a less refined form, on certain medieval northern 
coins, e.g. those of Jagadeva,? the Kashmir kings of 


the 10th and-llth A.D. and so on.® 
GAJALAKSML IN BUDDHIST SCULPTURE 


That the motif was adopted by rulers irrespective 


of their cult and creed, is apparent from its occurrence 


in early Buddhist reliefs, such as those at Bharhut, 


1. Allan, J., CCAI, pl.XXVI, 12,13. 
2. Allan, J., ibid., pl.XXVI, 16,17. 


3. Cf: Codrington, H.W. , Ceylon Coins and Currency, 
pp» 27, 30, etc. 


4. Allan, Je 9 CGC. 9 pl.XXIII, 14-16; XxXTV,6-9. 
5. Smith, V., Tc., pl.xXVII,17. 
6. Tbid. 9 pl eXXVII, 9-13. 


te, 
Bdohgaya, Safichi and also at Manmogi, Nadsur and some 
other western caves covering the period of the second 
and first centuries B.C. 

At Bharhut, we come across a few Gajalakgmi repre- 
sentations. In one of these, the goddess is represen- 
ted as seated on a lotus placed on a purnakumbha, cross- 
legged with folded hands. Two elephants stand on either 
side of the goddess sprinkling her.? Another depicts 
her in a completely different posture, standing on a 
lotus, pressing her left breast with her right hand. 
(There are some other illustrations which represent her 
in the same style where only the attending elephants 
are lacking.) Another relief shows only the elephants 
with upraised trunks, but nothing remains of her figure 
in the middle.? 

At Nadsurtand Pitalkhora, situated in the Aurangabad 
district of Maharastra, there is a total absence of 
figure sculpture except for figures of Lakgmi conse- 


crated by a pair of elephants, placed over the doors or 


1. Foucher, A., 'On the Iconography of the Buddha's 
Nativity', MASI, XLVI, pl.II,5. 


2. Ib., pl.II,6. 


3. Barwa, B.M., Bharhut, fig.80a. 


4+. Cambridge History of Jndia, I, pl.XXVI, 71. 
5. Deshpande, M.N., The Rock-Cut Caves of Pitalkhora., 
Ancient India, XV., 1959, pp. 70,80. 


GAJALAKSMI IMAGE FROM BHARHUT 


rd 
o> 
pillars or by the pilasters. The composition is said 


to be "strangely bizarre and fanciful and the style is 


not of a high order and ... should be classed among the 
later efforts of the early school and cannot be much 

earlier than the middle of the first century B.C." 
At the stone hedge of Bodhgaya, reliefs that may be 


dated back to 100-50 B.C., show on the southern tract Nene 


“hy 
in jamb ten, right side, a Gajalaksmi motif. A 
eS ee [Re es 

wr 


There are a number of representations of Laksgmi a 

on the gates of the great stupa of Sanci. These mark 

a decisive turn from the trend prevalent in Bharhut, 

but the Laksmi panel and the lotus landscape panels 

are still dominated by the conventions of Bharhut.° 

Here we come across both the seated and the standing 
Gajalaksmi figures. The eastern gate, the date of 

which can be ascribed to the second half of the first 


century B.C., has two seated Lakgmi figures on two 


sides on the upper and lower architraves situated 


1. Camb.Hist.of Ind.,I, preset yy. 


2. Coomavaswamy, ‘Za Sculpture de Bodhgaya', Ars Asiatica, 
vol. XVIII, p.91, pl. XXXIX. 


3. Kdemrisch, S., Ind.Sculp., p. 20. 


diagonally. The western gate of about the same 
period depicts a standing Gajalaksmi. The interior 
view of the northern gate of the stupa is also carved 
with a seated Gajalakgmi figure. The southern gate 
contains the standing figure of Lakgmi being conse- 
crated by the elephants, surrounded by plants and 
biras.? (This association with birds is by no means 
rare in the representations of Sri. In a very beauti- 
ful sculpture from Mathura, where Laksmi is seen 
standing with her feet on two Kumbhas and pressing her 
right breast with her left hand, the background is 


e On certain 


decorated with two long-tailed peacocks. 
Gupta coins, a hamsa (swan) can sometimes be recognised 
beside the Lakgmi figure.” Even during the late 
twelfth century A.D., a very interesting inscribed 
sculpture was composed at the Galpata slab where a 


double band of geese, two hundred in all, is seen moving 


from left to right. In the middle of each is a seated 


1. The Age of Imp. Unity, pl.XVIII,41; for illustrations 
see Foucher, fist aLVig.pt.Iil. 
2. Coomaraswamy, E A., vol. 1, fig.22. 


Die Allan, Jey CGCe, pel50, pl.XXIV,5. ci Bagabhatta's 
Harsgacarita, Gap which describes her vastra as 


rajahamsamithuna laksmapl sadrSe dukule. Agrawala, V.S., 
Harsacarita, ek pamsxritika acdhyayana, pe200. 
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LAKSMI IMAGE FROM HATHURA 


figure of Lakgmi, holding flowers, while a pair of 
elephants stands, pouring water over her from pots.)? 

At one place in the stupas at Saficl,* the basic conception 
of the goddess is that of the classical Gajalaksm1, 

in which Lakgmi is on a lotus with folded hands while 
elephants stand on either side on lotuses springing 
from the same stem. What is remarkable here is her 
association with a Yakga couple standing between two 
jars. At the bottom is the representation of the lotus 
tree of life with two lions, two deer and the tortoise 
at the base. The Yakga couple and the tortoise 
possibly indicate a connection of the motif with water 
cosmology. The presence of the Yakga couple may also 


3 


symbolise fertility. On these reliefs she sometimes 
has folded hands, sometimes presses her breast, whereas 
some represent her as holding a lotus with one hand 

and the other hand resting on her knee, 


However, the occurrence of this motif in Buddhist 


surroundings has led A. Foucher to identify the goddess 


l. Epigraphia Zeylanica, II, p.99, pl.xXxX. 
2. Marshall, J., Sanchi, III, LXXXIII, 49a. 


3. JUPHS., vol.XXI, 1948, p.30. 


6, 
represented, not with Sri-Laksmi, the Hindu goddess, 
but with Maya devi, the mother of the Buddha. He 
emphasises the Buddhist scripture, the Lalita Vistara, 
which states that at the time of the birth of the 
Buddha, two nagas, Nandopananda, from the sky poured 
two streams of water, warm and cold, on the child. 
Nagas, being a well-known synonym for elephants, Foucher 
concludes that this scene depicts the birth of Buddha 


and thereby his first lustration. This composition, 


he thinks, makes the set of the four nativity scenes 


of Buddha, thus complete. He further adds that after 


1. Lalita Vistara ed. Lefmann, pt.l, p83, lines 21-22: 


‘“nanda-upanandau ca nagarajanau gaganatale'rdha Kayau 
Sthitva bSivta—-uspa—dve SS eS SS Bodhi 
Sattvam sn pave ab sma. n as soon as he was born) 


e two naga ngs, Nanda and Upananda, standing 
half embodied in the sky, created two streams of 
water, one warm and one cold, to bathe the Bodhisattva." 
Cf: Foucher, A., 'On the Iconography of the Buddha's 
Nativity’, MASI., XLVI, p.3, f.n.2. But this is an 
isolated instance. Other texts while mentioning 
the two streams of water, completely omit the perfor- 
mer, yada bodhisatta matu kucchisma nikkhamati dve 
udakassa dhéra antalikha patvubhvanti eka ean, eka 
up CEETE en the Bodhisattva comes ou 1s 
mother's womb, two streams of water are pene from 
the sky, one hot and one cold. Cf: Jatakav ana, 
Ed. Fausboll, vol.V, I, p53, lines 6-7. For other 
references see Foucher, i. ‘On the Iconography of 
Buddha's Nativity, MASI., XLVI, 1936, p.2l. 


“¢, 
the third century A.D., this motif disappeared from 
Buddhist and Jain art, and from then on invariably 
represented the Hindu goddess Sri or Lakgmi, the 
goddess of wealth and abundance. 

This interpretation is not quite convincing. 
One difficulty with Foucher's theory is the dating of 
the Lalita Vistara in the early Christian era, much 
later than the Sanci and Bharhut representations, while 
there is ample material in early Hindu literature to 
prove the existence of the Sri Lakgmi cult in the pre- 
Buddhist period and even to explain the significance 
of the symbolism of the abhiseka formula.’ Moreover, 
in this composition, the symbolism of the goddess, 
that is, her being placed on a padmapitha, surrounded 
by lotus flowers, holding lotus blossoms in her hand, 
is preserved unaltered and is not warranted by the 


legend of the birth of the Buddha. In fact, the icono- 


graphy rather contradicts the legendary descriptions of 


1. Foucher, A., 'On the Iconography of Buddha's Nativity', 
MASI., XLVI, p.2l. 


aaeOls §.Br., XI,4,3,1 ff Sri Sukta. 
3. Cf: The Chapter on the $Srisukta. 
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the scene, which should be represented in the mangogrove | 
with Maya standing under a plaksa tree, and not amongst 
the lotuses.+ 

Besides, some of the reliefs that reproduce the 
scene of the first bath of the Buddha also minimise the 
possifjility of the view held by Foucher that the elephants 
are ago ietel here as a synonym for naga which originally 
neant !serpents. In one of them from Sarnath, all the 
three events, i.e. Maya's dream of conception, birth of 
the Buddha and his lustration are illustrated and in 
the last motif, the nagas are logically placed; they 
float in the air just above the infant whom they bathe 
and in addition to their many headed capello, they each 
have a serpent's tail. A painted wooden cover of the 
Astasahasrika Prajnaparamita has the lustration of the 
Buddha standing on the lotuses while a male from above 


” 4 
pours water over him. He is shown as half bodied” in 


1. Plaksavrkgamupajagama; plakgsaSakham gphitva; 
Talita Vistara, peo. or illustrations, cf: 
Longhurst, A.H., MASI., LIV, pl.xXX,b. which dillus- 
trates the scene of nativity and seven steps; also 


pl. XXVIII,b.; Banerji, ReDeys EISMS., pl.xXV,a. 


2e ASIAR., 1906-07, p.96, pl.XXVIII, 5. 


3. Now in the private collection of Prof. S.K. Saraswati. 
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Pl. VI. 


THE THREE EVENTS OF BUDDHA'S LIFE FROM A STONE RELIEF, SARNATH 
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Pl. VIIe 


BUDDHA'S LUSTRATION (ASTASAHASRIKA PRAJNAPARAMITA) 


L695 


keeping with the Lalita Vistara description 'ardhakayau'. 
In a Gandhara relief from Peshawar, we find Indra (with 
his vajra) and Brahma as bathing the infant Buddha,? 
conforming to another description of the Lalita Vistara. 
But even the Gandhara school was not entirely content 
with the Indra-Brahma motif and recognised the Nando- 
pananda incident by exhibiting them in their serpentine 
form, performing the lustre in their coils.” "It is 
believed," says H. Hargreaves, "that it was only malefi& 
nagas such as the black snakes of Rajagpha or that in 

the Kasyapa's school which in this school, were represen- 
ted jin animal form."* Hiuen Tsang's account of this 

eve is even more illuminating as he says: "Moreover 
two dragons sprang forth,, and fixed in the air, poured 
down the one a cold, and the other a warm water stream 


from his mouth to wash the prince."? Lastly, it is to 


1. Gritinwedell, A., Budh.Art in India, p.140, fig.92. 
Some more reliefs of Similar nature have been depicted 
in Gandhara art. Foucher, AGBG., I, p.e301, fig.152. 
eg Ingyolt, Harold, Gandharan Art in Pakistan, 
pel103. 


2. Lalita Vistara, p.84, lines 1-2. 


3. Hargreaves, H., ‘Three unidentified Graeco-Buddhist 
Reliefs', ASIAR., 1924-25, p.152, pl.xXxXXIxX,e. 


4. Ib. 9 p.152. 


5. Beal, S., Buddhist Records, II, p.24. 


BIRTH OF 


BUDDHA 


FROM AJANTA 
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be noted that the use of the word naga to convey the 
sense of an elephant i§ rather late and Nandopananda 


(explicitly described in the Buddhist literature as the 


Kings Li.e. Nanda and Upananda] of the nagas who had 
their abodes in the Patala region)? is, in another 
legend, a particular naga king who coiled round Sineru 
to refrain the Buddha from reaching his destination, 
but was defeated and became an adherent follower of the 
puddhan Rabid» 

Thus, all the emphasis is on its serpentine form 
and neither the sculptor nor the artist was inclined to 
follow the Lalita Vistara description, the way it has been 
interpreted by Foucher. Even in Java, where the whole 
Buddhist art is based on the literary excellence of the 
Lalita Vistara,? no such motif occurs. Thus there is 
very little possibility in recognising an elephant 
symbolism in the term naga and it is hardly believable 
that all these images were executed, being based on a 


solitary evidence of the Lalita Vistara. Even less 


comprehensible is how could it have such a wide distribution 


a Divyavadana, Ed. Cowell & Neill, p.395. 


2. Mag eae Ly met Jataka, Ed. V. Fausholl, V,p. oe 
Cr; kr on, Ne Des imS-LITe of Buddha on the Stipa of 


Borobudur Dadeital a ng €o the Lalita Vistara text. 


when the origin exists in the misinterpretation of a 
term, a rather unlikely event in an iconographic sphere. 
Moreover, Sri-Lakgmi was a popular figure with 
the Buddhists as is apparent from the occurrence of her 
name in the Milinda Pafhu! where she has a cult of her 
own. The figure of Sirimadevata (the goddess mother 

Sri) where she is represented without her attributes 

or environment, but only holds in her upraised right 

hand a lotus bud, also suggests Lakgmi's inclusion 
within the Buddhist pantheon. That Siri is none but 
Lakgmi is evident from the Sirikalakappi Jataka where she 
says 'I am Siri (beauty). I am Lakkhi (fortune ).' 2 

In the Maitribala Jataka” we find her in the usual 
association with the lotus: ‘Sri disdaining the lotus 
pond (her natural home) loves to reside with you.' 


The Dhammapada Atfakatha’ refers to her as 'rajga 


siridayika devata' the deity of royal fortune. In 


some Buddhist texts, she is described as Devakumarika 


1. Milinda Panhu, IV,4,6. 

2. Sirikdlakapni Jataka I,392, 257-64. 
3. Jatakamala, Vil, Verse 49. 

4, Dhammapada Atfakatha, II, 17. 
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and is associated with the northern and southern 
quarters. 

In this context, we may refer to some icons which 
also admit of her inclusion within the Buddhist 
pantheon. A peculiar Gajalaksmi image was found 
along with Hariti in a Buddhist vihara in KauSambi, 
and can be dated back to the first century A.D. It 
is about 25 feet in height, possibly the largest image 
of Lakgmi found in this area, and was established in a 
temple which was inside a Buddhist vihara and this ! 
suggests that her worship was in vogue in that perifod 
along with Hariti amongst the Buddhists. It also 
supports the Milinda Panha evidence that Sri had a cult 
of her own. In this image, she holds a lotus with one 
hand, the other hand being in Abhaya Mudra. But what 
is peculiar is that two elephants stand right on her 
crown and sprinkle water on her person.© Another image 


from the Vihara of Bhaja depicts Sri-Lakgmi in the 


midst of fur upasakas.° (Could they be identified with 


1. Cf: Barua and Sinha, Bharhut Inscriptions, p.274. 


2. Govindachandra, !The Parure of the Buddhist goddesses 
of KauSambi', Manjari, May, 1956, p.19, pl.II. 


53. Coomaraswamy, HIIA., p.29. 
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the four rsis mentioned in the Srisukta?) But the 
conclusive evidence is supplied by a votive tablet, a 
Buddhist one, which exhibits a Lakgmi murti; a stupa 
and a six petalled flower»are also shown beside the 


central image of the goddess.+ 


GAJALAKSMI_AS A YAKSINT 


The other figures that occur in these Sanchi 
reliefs are mostly Yaksas and Yaksinis and the icono- 
graphic types of the Yakginis and Devatas seem to have 
had a great role in determining the early types of 
Sri-Lakgmi. This finds expression in a reverse order 
in the Matsya Purana’ which states after a description 
of the Lakgmi image, that the image of a Yakgini should 
be made similarly and be placed close to Lakgmi 


Devie Coomaraswamy classifies Lakgmi as belonging to 


the Yakgini class and identifies some female figures with 


1. Smith, 'The Buddhist Monastery at Sohnag in the 
Gorakhpur distruct', JRAS., 1900, p.433, pl.V. In 
Sahri Bahlol (Peshawar), where some Buddhist Viharas 
have been converted into Hindu temples, amidst the 
fragments of small divine figures, one is manifestly 


2. Mat.Pur., CCLXI, 40-47. 


174 
Lakgmi in her Yakgi aspect.? A relief, found in a 
medallion in Sanci, shows a female figure on a lotus, 
a lotus in her hand and an attendant bringing food 
and drink.* This figure recalls the Sri (bringing 
food and drink) of the Taittiriya Upapigad’ and may be 
said to be the Sri-Yaksi concept since Yakgas are often 
associated with the bearing of food. There are 
several other images where the lady herself carries 
food and drink and so may be said to be the figure of 
Sri or rather of a Yakgiyi, the attendant.’ Ina 
sculpture (of about the beginning of the second century 
A.D.) from Amaravati, a floral garland, which is usually 
supported by Yakgas, is held by a female, sitting on 
the raised pericarp of a lotus and leaning backward to 
exert considerable force in pulling out the garland from 
the mouth of the makara. Above it there are numerous 


lotus sprays designating a watery environment, and hence 


1. Coomaraswamy, E A., vol.I, p.182. 
2. VLD. s Pree ks. 


3. Taitt.Up., 1,4 where Sri is asked to bring garments, 
Cows, 1food and drink. 


4, Coomaraswamy, EA., vol.l, fig.28; fig.B; 0O.C. 
Ganguly, 'A Kugana caryatide from Mathura', Rupan, 
XXXT, 1927, pp. 735-74. 


the figure has been identified as the Yakgini concept | 
of Sri.+ 
Even in later times, on certain Gupta seals from 
Basarh and Bhita, the goddess is found in association 
with the Yakgas. She is attended by dwarf Yaksas 
standing beside jars of money or pouring out a stream 
of wealth from similar jars held in their hands, thereby 
emphasising her wealth-giving aspect.* 
On one of the Gupta seals of the Kumaramatya- 
dhikarapa from Basar, Lakgmi stands in a grove of 
trees with elephants pouring water over her; beside 
her there are two dwarfish figures holding objects like 
money bags. On some seals she holds a six-petalled 


lotus.’ Another seal belonging to the Sri-yuvaraja 
bha¢faraka-padiya-kumaramatyadhikarapa has the Gajalakgmi 


1. Banerjea, DHI., p.374, pl.VIII, fig.6. 


2. For references, cf: EA., vol.I, p.185. Here we may 
refer to some Gupta coins (Allan, CGC., pl.XIV,10,11) 
and seals (ASIAR., 1911-12, pl.XiX, 35; Handbook to 
the centena exhibition, Archaeological Survey of 
Tndia, bec. 1961, pl.xlv, where e goddess herself 


1s depicted as showering coins. 


3. Bloch, T., ‘Excavations at Basarh', ASIAR., 1903-04, 
p.e107, seal no.4. 


4. LD § No'e 5 


i? 
motif with the male figures kneeling on either side ¢ 


throwing coins from the bags. Thus she appears on 
many other official seals invariably accompanied by 
Yakgas on either side pouring out money from their 
purses. 

On one Bhita seal, Lakgmi is depicted as padmahasta, 
while two yakgas on either side sit with folded hands 
on a lotus.? 

Some other seals which bear explicit marks of her 
association with Viggu still retain some traces of her 
connection with Kubera,the King of the Yakgas.* There 
are no yakgas on these seals, but the money bags on 
both sides pour out coins themselves.? In fact, being 
the goddess of wealth, this association of Lakgmi with 
the Yakgas is quite understandable. There is ample 


material in literature as well as in iconography to 


1. Ib., No.6. 
2. Ib. pp. 107-9. 


3. Ib., No.35. In this context we may refer to an 
early ee representation carved on a torapa, 
recovere Tom KauSamti. The toraga, which possibly 
belonged to a temple, shows, in Sait tion to a large 
elephant and bull and a makara, a _Yakga figure 
sculpted along with the Gajalaksmi motif. Cf: 

Kala, S.C., Sculptures in the Allahabad Museun, 
pl.xXVia. 


4. Cf: Lakgmi and Kubera in the Chapter on the $risukta. 
5. ASIAR., pl.XIX, 4e. 
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indicate such a connection.+ Even in Japanese mythology, 
Kudoko = Kichijoto = Lakgmi = Sri is the daughter of 
Hariti, wife of VaiSravana Kubera,* which shows that 

in developed mythology, Sri, as the goddess of wealth, 
took the position of Kubera's daughter. This also 
reminds one of her association with Nala-Kubera, son of 


Kubera, in the Mahabharata.° 


GAJALAKSMI IN JAINISM 


Worship of Sri-Lakgmi occupies an important place 
also amongst the Jainas. In the Kalpasutra,* when the 
embryo of Mahavira has already passed from the womb of 
Brahmapi Devananda to that of Kgatiyani Trif$ala, the 
abhiseya of Siri was one of her fourteen auspicious 
dreams, foretelling the birth of Mahavira. There is a 


detailed description, probably the oldest extant Jain 


1. Banerjea, J.N., DHI., p.347, pl.VII, fig.6. 


ee EA., Volel, pol75;_ cf: at other places she is 
equated with Hariti. 


3. ‘Sada phagavett ca Sristathaiva peekuberay: 5 Mbh., 
1S also reminds one o amb as 
Nalakubera' s wife who was ravished by Ravana. 
Cf: Mbh., III,280,60. 


4. Paryusana-Kalpa, 36. 


17% 


Pek reson of Gajalaksgmi, beginning with padma-ddaha 


kamalavasinim sirim-bhaga-vaim-picchai-himavanta-sela- 


sihare-disa-ga indoru Piyara karabhi siccamanin , "Goddess 


of famous beauty, Siri, on the top of mount Himavant, 


reposing on a lotus in the lotus lake, anointed with 


water from the strong and large trunks of the guardian 


1 
elephants", etc., and then a long description of her 


physical charms. But the mention of a garland made 


of dinaras (Latin ‘denarius) has led some to ascribe 


this part of the composition to a later date.- (In 


the Bhagavatisutra, the same dream, as one of the dreams 


of Dharini, is designated simply as abhiseya.~) A 


Gajalakgmi image ascribable to about the lst century 


B.C., in keeping with the Jaina story of Trisala, has 


been found on the doorway of the Jain cave of Ananta 


Gumpha.* 


1. 
r 
De 


4. 


SBE., XXII, p.132. 


ca 0255, De 

Bartiaist #@dantagada dasao , p.o4. Gajelakgmi motif 
in the Jain Manuscript U ansbanale (Shah; U.P., 
Studies in Jaina Art, pie where she holds 


a aghava and rasary in two of her hands and two 

otner hands hold lotuses. The Jains believe the 

Purpakala$a 'Punnakalasa' just to be another represen- 
ation o ri anda to emphasise an impression of an 

image, draws two eyes on it. Coomaraswany, ‘The 
conquerors life in Jaina Painting', JISOA., Vol.III, 

no.2, 1935, p.136. Lakgmi's relation with the Jains 

is well attested by an inscription, cf: ASIAR, 1905-06,pJ2L 


Camb.Hist.of Ind., p.640, pl.XXVII, 75. 
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GAJALAKSMI_ IN BUDDHISM : CONCLUSIONS 


From these descriptions it is rather unlikely that 
the early Gajalaksmi composition was originally a 
representation of Maya devi; for in that case, it 
would have remained so in the Jain Scriptures, instead 
of being mentioned as Sri, as it is. 

Apart from that, the question remains as to how 
the Mahabharata could have painted the birth scene of 
its popular Brahmanic deity in a way that actually 
represented the mother of the Buddha! The Mahabharata 
has only described the scene but in the Ramayana, - 
the Pusgpaka ratha is engraved with the Lakgmi figure 
on a lotus with a lotus in her hand, attended by ele- 
phants, which pre-supposes its antiquity. Although 
possible, it is rather unlikely that these two great 
epics would borrow a contemporary Buddhist composition 
to represent the icon of the consort of their supreme 
god Narayana. 


In addition, it would seem rather strange that a 


Buddhist composition should have been absorbed into the 


1. Ram., V,7,14,: niyujyamana&sca gajah suhastab 
sakesaraScdpalapatrahastah / babhuva devica 


krtasuhasta Laksmistatha padmint padmahast e 


<8. 

Hindu pantheon simultaneously vanishing from its own 
sect. How could the figure become solely Hindu despite 
its being originally a Buddhist one? 

Thus Zimmer writes that Foucher's interpretation 
can only be accepted with the understanding that in 
this case, for some reason or other, the craftsmen did 
not take the trouble to alter in any way the details 
of the Hindu formula in order to relate it to a 
Buddhist legend. A contemporary looking upon it would 
have been reminded not of the nativity of the Buddha 
but of Sri-Lakgmi, particularly when the whole Stupa 
is alive with the figures of other popular divinities 
representing the vital forces of the earth, Yakgas, 
Nagas and Vykgadevatas. There is certainly no necessity 
(hardly any possibility) to read into the figure of the 
Lotus goddess, a new Buddhist formula.+ 

Moreover, if a nativity formula had been represented 
in early Indian art, it would probably have survived 
at Amaravati where every one of the old aniconic formulae 


persists side by side with the representation of the 


Buddha in ideal human forms. But it is conspicuously 


is Zimmer, Hey AIA. , Pol87. 


absent at Amaravati and also in the related early 
Buddhist art of Ceylon.? 

Due to these considerations, there seems to be no 
real basis for this identification with Maya-Devi. 
Moreover, no other nativity symbol can be recognised 
in this scene, and the conception of Buddha is better 
represented by Maya's dream of the white elephant which 
appears elsewhere at Bharhut, making the set of four 
miracles thus complete. 

J. Marshall, in his monumental work on Saael? 
reconciles the differences by stating that 

"Some of the Maya figures on 
gateways and balustrades are 


identical with the familiar 
type of Sri Lakgmi standing or 


1. Coomaraswamy, EA., vol.l, p.187. Furthermore, it is 
to be noted that the particular motif was not sculpted 
only in a Buddhist surrounding at that time, but 
also in association with other Hindu divinities. 

One such representation is found on a beautiful red 
sandstone pillar with an inscription which can be 
dated back to the first century B.C. The upper 
section has an image of Surya along with three 
females (possibly his three wives) and the lower 
division contains a Gajalakgmi figure. Vats, 
Madho Sarup., ‘Lala Bhagat’, ASIAR., 1929-30, 

pp. 132-153, pl.xxXXI,¢. 


2. Coomaraswamy, EA., vol.l, p.187. 
3. Marshall, J., Sanchi, p.96; f.n.1. 
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seated on a lotus,+ which the 
Buddhists evidently appropriated, 
along with so many other formulae 
and motifs, from the current art 
of the period, since it can hardly 
be doubted that the Sri Lakgmi 
type goes back to a more remote 
age than Buddhism." 


According to Chintamoni Kar, it is "the figure of 
Sri or Lakgmi, the pre-Buddhist mother Goddess (which 
was later adopted to assume the role of Maya devi) 
which is represented on the architraves."* He further 


adds that 


“though it is predominantly Buddhist, 
Mauryan art is influenced by old 
Brahmanical and west Asian motifs. 
Images connected with nature worship 
were very common in the period. 

The cult of the Mother Goddess existed 
even before the Vedas; it is the giver 
of fertility and_fortune that is repre- 
sented by the Brahmanical image of 
Lakgmi or Sri or Sirima devata." 43 


1. It is_interesting to note in this connection that in 
Safchi, some female figures are depicted in exactly 
the same manner as those of the Gajalaksmi images —  _ 
except for the elephants and thus resemble the padmasana 
(MASI, XLV, pl.III,11) and Kamala vasini (Ib., 


infra pp.232-233) Laksmi-nurtis. Tf the Gajalaksni 
image is originally a Maya figure because 6 e 
attending elephants, how could we account for these 
figures? 


2. Kar. Chintamoni, Classical Indian Sculpture, p.3. 
7" Ide ps 5% 
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LATER DEVELOPMENT OF THE GAJALAKSMI IMAGE 


During the Gupta age, Sri-Laksmi attained her full- 
fledged form. Though she then became primarily 
associated with Viggu, individual figures of $ri- 

Lakgmi are not very rare. Several Gupta seals bear 
the Gajalaksmi figure, some with Yakgas, as has already 
been mentioned. ? 

With the passage of time, the motif became more 
and more refined but with various changes. Thus, 
during the seventh century A.D., a beautiful specimen 
of the Gajalakgmi composition was produced by the Pallava 
artists at Mahabalipuram (Mamallapuram) in the Varaha 
cave. Here the goddess, instead of being surrounded 
by lotuses, is flanked by four female attendants, two 
on the immediate right and left lifting up pots received 
by two majestic elephants and poured over the goddess. 


The second attendant to the left holds a conch and the 


corresponding one on the right holds a cup-like vessel 


1. Supra, ppel75-76. 
2. Rao, T.A.G., EHI., vol.II, pl.CIk. 


28, 
which, according to Sivaramanurti was "possibly meant 
to hold sandal paste, turmeric powder or some toilet 
requisite intended for the Goddess". The elephants 
are not represented in full, possibly in order to make 
it symmetrical. The central figure of the goddess 
seems to hold lotus flowers in two of her hands. 

C. Sivaramamurti finds in this sculpture a perfect 
reproduction of Samanya LakgmI mentioned in the Manas&ara 
where the goddess is to have two hands and two eyes, 


holding red lotuses, and adorned with various jewels, 


two elephants performing the lustre over her, 


samanyam lakgmip kuryad_dvibhujam ca_dvinetrakam 


paktapadmodhytau_hastau ea ren ee a eee 


«+. airavatadvayam caiva kuryadaradhayetsudhib. 
The Vigpudharmottara Puragpa states that the Lakgmi 


murti, when it is not with Viggu, should have four hands, 
be seated in the same posture as Vinayaka on a full- 


blown lotus of eight petals, and should hold in the 


right hand a stalk that reaches her shoulder, and in the 


l. Sivaramamurti, C., South Indian Images, pp. 188-89. 


2. Acharya, P.K., Manasara on Architecture and Sculpture, 
D397 eg? 20eD1L. Of: Some eres r eat inane 
on the bas-reliefs of Badami where the two hands of 


Laksmi either rest on her knees or carry a bilva 
and a lotus. MASI., XXV, pl.x,¢; V 5Ge 


left a pitcher of amyta; two other hands should hold 
the Sankha (first time mentioned in connection with 
Lakgmi) and bilva, while two elephants behind her should 
pour water over her. The text also adds that these 
two elephants are actually two nidhis, Sapkha and Padma, 
of which Lakgmi is the presiding deity, 'hastidvayam 
vijanihi Saikha padma—-vubhau nidahi'.? 

Here, we may refer to a Gajalakgmi image at 
Ellora in the Kailasanatha temple, which is mentioned 
by a Rastrakuta inscription as Jalakriga.° The goddess 
bathed by elephants is seated on a lotus in the lotus 
pond; all four hands are broken off. The first thing 


that attracts the attention is the presence of two large 


nagas under the lotus seat, holding two full vessels 


1. Visdh.P., III,82,10; There is a full account in the 
Mark.P. (Ch.LXVIII) of the asfanidhis of which Lakgmi 
is the presiding deity and in 1s context, a 
Gajalaksmi image may be mentioned where Safkha and 

cae are depicted in their personified forms on either 

side of Lakgsmi. Sharma, B.N., 'Unpublished Pala 
and Sena Sculptures in the National Museum, New Delhi', 
East and West, XIX, Nos.3-4, Sep.-Dec., 1969, fig.l. 
That Sankha and padma were considered to be auspicious 
and so were placed at the doorsteps finds an echo in 


Kalidasa, dvaropante likhitavapugau_gankha padmau. 
Megch., ae Ue 


2. Coomaraswamy, EA., vol.l, p.182. 
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while another one seems to support the lotus on which 
the goddess rests her feet. There is a conch shell 
among the Yotuses under the seat, indicating her 
association with water and aquatic objects. Two four- 
armed male attendants stand beside her, one holding a 
ghafa, and the other one a bilva fruit.+ (Although the 
hands are broken, the required objects, viz. Sankha, 
bilva, ghata, etc. can still be found in the surrounding.) 
Another illustration on the sides of the DaSavatara 
cave shows four elephants, two performing the lustre 
while two others beneath them seem to be playing with 


Jars or waiting for their turn to sprinkle the goddess.* 


3 


The Tantrasara”~ describes the goddess being bathed by 


four elephants, rivalling the lustre of molten gold, 


holding two lotuses in two hands while the other two 


make the.gestures of abhaya and varada. 


An image from Indore, represented in Moor's Hindu 


Pantheon, plate 30, can be identified as a four-armed 


1. Rao, EHI., vol.I, pl.CX; Banerjea, DHI., p.375. 


2. Burgess, 'Elura Cave Temple', ASWI, vol.V, 1883, 
pl.XLII. 


53. Avalon, A., Hymns to the Goddess , pp. 33-34. 


loca 


Pile <i. 


GAJALAKSMI IMAGE WITH FOUR ELEPHANTS (ELLORA) 


le, 


image of Lakgmi with elephant attendants; her two 
upper hands hold two lotus flowers while the lower two 
are in varada mudra. Two servants wave cauris, which 
seem to follow the SilpaSastra description 'camarair 


vijyamanag ca ... bhringarasalilotkaraib'. 


A beautiful specimen from Khiching (Mayurbhanj) 
shows the goddess inside a decorated square, sitting 
in a lalitakgepa pose on a ViSvapadma, with her right 
hand in the warada-mudra, her left hand holding a lotus 
flower while two elephants standing on two respective 
lotus flowers anoint her with water.+ 
A relief near the doorway of temple No. 9 at Aihole* 
illustrates an image of unique interest. On the lintel 
there is a normal abhiseka scene, but at the base of 
each jamb is a fullvessel with a seated Yakga on one 
side, and on the other an elephant grasping the protruding 
lotus foliage with its trunk. This association with 
the Yakgas recalls another image which shows a 
Gajalakgmi image beside Kubera, the King of the Yakgas.° 
In the ruins of the Chedi country belonging to the 


1. Bemerjea,..DEll, pLISVill,. Tiged. 


2. Cousens, H., Calukyan Architecture, pl.XIV. 


3. Barrett, Douglas, 'Hemavati’, The Heritage of Indian 
Art, S11, 19538, pi.xX. 
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tenth century A.D. has been found a Gajalaksmi figure 
where the goddess with her four hands holds two lotuses 
in two of her hands, one holding the conch and one in 
abhaya pose. 

An interesting image in the collection of the 
Bafgiya Sahitya parigad@ has four hands, holding a rosary 
and an arrow (or club?) in her right hands and a lotus 
with stalk and a book (this recalls her brahmaSri aspect) 
in the left ones, being seated on a lotus and bathed by 
two elephants standing on her either side. Beside the 
book, @varaha on the lotus where her right foot rests, 
is noticeable. Some of these attributes are to be found 


in the description given in the Brhat Samhita: 


Karya caturbhuja ya vamakarabhyam sapustakam kamalam 
dvabhyam dakgipe par$ve varam arthisgvakgasutranca 


vamesvastabhujayah kamandalum capam ambujam Sastram 


varaSara darpapa yuktab savya bhujah sakgasttra$ca.” 


1. Banerji, RD., 'The Haihayas of Tripuri and their monu- 
ments', MASI., XXIII, p.53. 


2. Found in the Bogra district, Banerjee, EISMS., 
pl. LXII,a. This book is possibly a later develop- 
ment with the understanding that wisdom is a require- 
ment to acquire Lakgmi Nnere, S28 as is reflected in 
the Buddhist literature where ay is both a@ and 
prajna, (siri pi puna annam pi, Jat., vol. Iv, 
pp. col-82) and she is a = called bhuri panna. 
Ib., vol. III, p.262. 


3. Br.Saph., LVIII, 38-39. 


Here we can refer to another four handed Gajalakgmi 
figure which is sculpted on the door frame of the 
Siddha Vinayaka temple, holding a pomegranate, a book 
and a lotus flower in three hands, the fourth one being 
in the varada mudra.? 

Ce Sivaramamurti“- and, following hin, Banerjea” 
have called attention to one bronze and two stone sculp- 
tures, all in the collection of the Madras Museum. 
The stone ones are from Kaveripakkam (N. Arcot district, 
Madras) and the bronze was unearthed from the village 
of Enadi (Arantangi Talugq, Tanjore district, Madras). 
As these scholars have pointed out, the first’ of the 
two stone figures and the bronze? are really the symbol- 
cum-image of Sri-Lakgmi, as the outline of the auspicious 
symbol called Srivatsa can be distinctly recognised in 
them; the curled ends of the symbol simulate the arms 


and legs of Lakgmi in both figures, and in the first 


1. Kalekar, Narayana Dattatreya, ‘Kashi ki pracina 
a1 


devamurtiya 
Pedy GOL Wy 


2. Sivaramamurti, C., 'Goddess Lakgmi and her Symbols', 
JUPHS., XIV, part 1, July 1941, pp. 21-24. 


ri Lakgmi', Aaj., 26th Oct., 1957, 


4. Banerjea, DHI., p.376. 
4. Ibs, prvi, 1. 
5. 1,5 oe 
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figure, the bathing elephants, the lighted lamps, the 
Sahkha and Padma nidhis can be faintly recognised. Tt? 
the third figure! is compared with these two, it is 
YasCinating to see how the symbol-cum-image might have 
developed into a fully-fledged image of Gajalaksmi, with 
her hands holding Safkha and Padma. These three sculp- 
tures, belonging to the early medieval period, demon- 
strate in a most interesting way how close the relation 
was between the aniconic symbol and the icon itself, 
and how, at least in this case, the latter might have 
evolved from the former. 
Lastly, it would suffice by stating that in many 
temples, of Orissa in particular, this Gajalaksmi motif 
is carved in the centre of the architrave over the 


doorway of the principal structure, whatever might 


“have been the cult affiliation of the shrines.° (Hence 


1. Banerjea, DHIL., pl.xIx,2. 
2. Lbs, po 376. 


Sp, Lbs” Ded7 5s Cf: Gajalaksmi on a Surya temple, 
Bhandarkar, D.R., 'The temple of ales SS 
1922-23, p.43; Fergusson and Burgess, Cave Temples 
of India, p.7l, pl.l; Burgess, 'Elura Cave Temples', 

ey Vy pl.XXV,1, etc.; it was also used on the 


seals of the somavapSis, "although they were Saivas 
like that of the Sarabhapuriyas and the Kalacuris. 


Imperial Kannuj, p.145. 
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the principal doorway of Orissan temples is known as 
Lakgmidvara.) On certain dedicatory blocks, GayeSa 
is depicted above the door. This does not, of course, 
imply that the shrine is built for Saiva worship any 
more than Gajalakgmi over the door lintels indicates 
Vaigpava worship. Both are used as favourite deities 
in the north and south respectively, even the Jainas 
having used Gajalaksmi upon the outer doors of their 
temples. It is doubtful though, whether GaneSa would 


have ever surmounted a Vaispava temple. 


AFFINITIES WITH DURGA 


A remarkable representation of the Gajalaksmi 
motif was found on a pillar of Bilsad, which can be 
dated 415-16 A.D. The usual motif is reproduced here 
i.e. a pair of elephants performing the lustre over the 
central figure of the goddess of fortune - but the 
feature which is of unique interest is that the goddess 


1 


is seated on the back of a lion,” thus recalling the 


image of Simhavahini Durga. To this might be added 


1. Cunningham, ASIR., vol.XI, pl.VI. 
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SIMHAVAHINI GAJALAKSMI 


another reproduction from Kashmir, now in the 
collection of the British Museum and still unnoticed by 
scholars. It shows a female figure sitting on the back 
of a lion, holding a lotus with upraised right hand, 
left hand rests on her knee, two kneeling figures are 
depicted on her either side. Because parts of the 
image are broken, only two upturned vessels pouring 
lustre over her are noticeable and thus supplies us 
with another GajalakgmI motif with a lion vahana.? 
These unusual representations may be explained by 
the Vigpudharmottara Purapa> which states that LakgmT 
should have the siphasana as her seat, 
Suklamvara devi rupepa pratima bhuvi 


prthak caturbhuja karya devi siphasane Subhe 
avarjita ghafam karyam tatprsthe kunjaradvayam 


The fifth adhyaya of the Rupamapgapa gives a 
Similar description, viz. 

agtapatrambujosyordhve laksgmi siphasane $Subhe 

vinayakavadasina sarvabharapa bhusita 


although it does not mention the presence of the elephants. 


Here the’ word Simhasana could have meant simply the 


1. British Mus., Brooke Sewell Fund, 1966, 10-l2, 3. 
2. Visdh.P., III, 82, 3&7. 
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throne although it is rather unlikely in an iconographic 
injunction. But as the lion has been found to consti- 
tute the seat of the goddess in this image, which 
answers to the Vigpudharmottara Purapa description quite 
reasonably, there is no reason why it should not be 
taken in its original literal sense. 

To corroborate this hypothesis, we can cite the 
MatsyaPurana verse which evidently attaches the lion 
to the lotus seat of the goddess when it says: 


padmasanopavista tu padmasimhasanasthita 


karibhyam snapyamana'sau_bhypfigarabhyam anekaSabp 
prakgalayantau_karinau_bhrngarabhyam tatha' parau! 
D. Shukla thinks that this Bilsad image repre- 


sents Saivi Lakgmi who is completely different from her 
Vaigpavi aspect.* It can rather be said that in this 
image there is a fusion of the two eminent Saktis, 

Lakgmi and Durga. And as this example proves, there 
seems to have been no rigid rule for identifying a female 
figure with Durga just because of the presence of a 


3 


lion's head beside her. 


(One such controversial figure 


l. Mat.P., CCLXI, 46. 
Canons Of 
ee patkla,y:. De, . Hindu/Iconography and Painting, 
De Slls . 


3. Whitehead, R.B., PMC., pl.XII, 308. 
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appears on Azes's coins, a standing female figure with 


Sf 


a lotus in one hand and the other on her hip.) 

This unique representation also solves certain 
other problems with regard to the identification of a 
few female figures occurring on the reverse of some 
Gupta coins. The standard type coins of Samudra Gupta, 
supposed to be the earliest of the Gupta coins, have 
on the reverse a female figure, sitting on a throne, 
with a cornucopia and a noose in her hands. She 
has quite reasonably been identified with $ri-Lakgmi, 
consort of Viggu Narayapa of the parama bhagavata 
Guptas. "In fact, [Lakgmi] became the symbol of the 
vast wealth amassed by the people of the Gupta period."* 

The same type of female figure appears on the 
reverse of the Candra Gupta-Kumaradevi coins. There 
the goddess holds similar objects in her hands, but a 
lion seems to constitute her seat,° thereby inspiring 


the controversy as to whether it represents Durga or 


Lakgmi. Allan tries to compromise by stating it to be 


¢ 


It Allan, Jey CGC., pl«L;s i, La 


2. Cf: Allan, CG@., Introd., p.lxxiii. 
oi Tw» PLeLIL, 1-15. 
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a Lakgmi-Ambika (another name for Durga) image. 
This view does not appear unreasonable in view of the 
fact that the deity still holds the cornucopia, an 
attribute of the goddess of fortune, while she sits upon 
the lion of Durga. 

This cornucopia seems to be an Indian modifi- 
cation of the Graeco-Roman cornucopia or horn of plenty, 
from which exudes all the produce of the earth which 
makes for the sustenance and welfare of people. 
Cornucopia, a horn filled with fruits and flowers, is 
the symbol of peace and prosperity, disposer of riches, 
provider of increase. The idea possibly originated in 
the practice of using the horns of oxen and goats as 
drinking cups, hence the rhyton (drinking horn) is often 
confounded with cornucopia. 

The Greek mythology, which alludes to this myth, 
varies. One version says that Amalthea (the name is 


sometimes given to a nymph), daughter of the Cretan 


king Melisseus, rears up Zeus, on the milk of a goat and 


1. Allan, J., OCGC., Introd. p.xci. 


2. Deremberg and Saglio's ‘Dictionnaire des Antiquités', 
Encyclopaedia Brittanica, llth ed., vol.VII, p.179. 


her sister Melissa offers him honey. Then Zeus, out 
of gratitude, gave her the horn of the goat with the 
promise that she shall always find in it whatever she 


wishes.- 


Elsewhere, Amalthea herself is the goat 

(and Melissa is a bee) and after her death, Zeus 
honoured her by making one of her horns a wonder, who- 
ever had it, might immediately have anything he wished 
to drink or eat. This accounts for the attachment 

of the cornucopia to the goddesses of fortune, as, like 
them, it yields abundance whenever asked. Thus it is 
found in the hands of Fortuna on Roman coins, of 

Tyche on Greek coins? and becomes an indispensable 


attribute of the Iranian goddess of fortune Ardoxsho 


1. Seyffert, Oskar, A dictionary of Antiquities, pp.24-25. 


2. Jobes, nections of Mythology, Folklore and Symbol, 

pe79- reminds one of Indian Kalpav a (the wish- 
yielding tree). A coin of the Yaudheya a 
Brahmagya Deva has on its reverse a Lakgmi image and 


a Kalpavrksa on her left. Smith, IMC., p.18l, 
plain te 


3. Originally a nature goddess who shaped the harvest 
and destinies of women in childbirth. Jobes, op.cit., 
pe. 96- 


4. Cf: On a coin with Aphrodite on the obverse, two 
cornucopiae appear on the reverse. Camb.Anc.Hist., 
vol. VIII, plate on the cover. 


g 
we 
on Indian coins at about the beginning of the Christian 
era. Ardoxsho, although her name has been the subject 


of great controversy among philologists,+ 


can safely be 
defined as a feminine embodiment of the principle of 
abundance and prosperity, and seems to perform the 
functions which were close to those of Greek Tyche, 

Roman Fortuna and Indian $ri-Lakgmi. She brings all 
kinds of desirable things: jewelled furniture, beautiful 
women, offspring, chariots, sturdy camels, hoards of 

gold and silver and victory,° thus recalling the image 

of Sri-Lakgmi (as has been pictured in the $ri-Sukta 

and the Taittiriya Upanigad),° the goddess who has 
already appeared on the Saka coins and whose functions 
were appropriated by Iranian deities on Kugana coins. 

In the later literature, Ardoxsho is equated with the 
resplendent glory of the Kayan kings (i.e. Kavaem Khvareno) 


and in Zoroastrian sanskrit literature, the term 


Khvareno is translated by both the names Lakgmi and Sri, 


1. Cf: Rosenfield, John M., Dynastic Art of the 
Kushanas, pp. 74-75. 


2. ASi YaSt., XVII; Trans. SBE., vol.XXIII, p.41 ff. 
3. Taitt.Up., ¥,4. 


in the sense of the abundance of the regime. 

Ardoxsho does not appear on the early Kusgana 
coins issued by Kaniska, Huvigka and ewan but 
becomes a constant element on later Kugana coins minted 
south of the Hindukush. She is represented here as 
seated on a high-backed throne, dressed in flowing 
robes, holding a cornucopia with sheaves of grain emerging 
from the mouth. This type may be traced back to the 


Roman Solidi with a seated figure of Abundantia? and 


1. Bailey, H.W., Zoroastrian Problems, p.13. Gf”. Bhe 
glory of the Kayans (yt. XIx-), Which descends from 
heaven and accompanies the faithful rulers and 
champions of the religions successively. Dinkard, 
Book IX,22,7; SBE., XXXVII, p.227, nl. Even 
mythologically she resembles Sri. She is, in Iranian 
mythology, the emanation or divine essence of kings. 
When Yima speaks falsely, she forsakes him and 
passes on to Mitra, Thraetaona and Karesaspa and 
finally seeks shelter in the world ocean. She 
attaches herself to monarchs as long as they are 
worthy representatives of divine power. Jobes, 
op.cit., p.926. 


De Allan, CGC., Introd. pe TXX;3 Cf: pl.V, 1-8. 
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COINS OF THE KUSHANAS 


tEE 


ARDOXSHO ON 


more recent prototypes were the standing or enthroned 


Tyche and Demeter? 


used by the Indo-Greek and Saka 
predecessors of the Kuganas, but the seated style 

alone persisted into Gupta coinage, converted into an 
emblem of Lakgmi. The Archer and the Standard type 
coins of Samudra Gupta, as well as the Archer type of 
Chandra Gupta,* reveal the fact that on all these coins 
the Lakgmi image is just a replica of the Ardoxsho type 
of the Kugana coins. But gradually the cornucopia 
disappears and she seems to hold a lotus instead. 

This has led J. Allan to conclude that the significance 
of cornucopia was unintelligible to the Hindus and that 
its resemblance to a flower leads them to replace it 

by a lotus.’ But its contradiction lies in the fact 
that already in the Ramayapa the bovine horn (ypgabha 
Spiga) has been regarded as a symbol of auspiciousness 


and plenty,” (a palaeolithic art relief has a woman 


1. Whitehead, R.B., PMC., pl.XI,217; XII,218; 
Rosenfield, op.cit., Coin No. 279. 


2. Alian, CGC., pl.I, 1-17; I1,1-5; IV,1-7; VI,1-6, etc. 
Je Ib., pl IX, 1,2,5,7,8,9,12,13. 
4, Ib., Introd., p.ExXxXII. 


5. Ram., IV,26,33-4, SubhairvygabhaSriigaisca. 


2 
% 


holding a bison horn in her right hana? 


which might be 
contended to be a prototype of late cornucopia concept). 
There is a representation of a bearer of cornucopia 

at Amaravati of about second century A.D. Moreover, 
this transformation of the cornucopia into a lotus flower 
does'not seem to be an isolated incident; along with 

it, all other attributes were changing to adopt their 
own conventional characteristic. Thus while the cornu- 
copia gave way to the lotus, the throne changed into a 
lotus seat? (padmasana, the very characteristic of 
Lakgmi) both changing simultaneously. And if we analyse 
some other coins, Lakgmi will appear as holding a lotus 
as well as a cornucopia, * standing sidewise? resembling 
a female deity on an Indo-Greek coin, defined as a city 
goddess.© In this character Lakgmi still dominates, 


as is evident from her rajalakgmi aspect, the aspect 


1. Gamb. Anc. History, vol. of plates, I, p.8, pl.C. 


2. Now in possession of Government Museum, Madras. 


es Allan, J ov CGC., pl.VI, 10-18; pl.VII, 1-19. 


4. Thus denying the confusion of the cornucopia with a 
flower. 


Be Allan, dey CGCe, pl.Il, 6-13. 
6. Whitehead, R.B., PMC., pl.VIII, 609. 


200a 


Pl. XVILTEs 


2 
which inspires her to protect the fortune of a regime °2 
as a guardian deity. Thus the cornucopia held by 
Lakgmi in these coins cannot be contended as a 
meaningless borrowing although here it possibly survives 
as a later Kugana trait. 

This cornucopia and lion combination recalls an 
amalgamation of Ardoxsho and Nana (the Iranian deity 
whose conveyance is lion) and in this case is possibly 
a fusion between Lakgmi and Durga. 
An interesting specimen, a unique gold drachm 
(provenance is still unknown) may be brought into 
notice in this context. It shows on the reverse a 
goddess seated frontally, holding a fillet and a staff 
with three knobs in two of her hands. She seems to 
sit on a lion vahana and there is also an elephant head 
at the edge of the coin. Thus it seems to be a more 
advanced specimen of the syncretic combination of 
female divinities from the Kugana pantheon; she has 
the attributes of Ardoxsho (seated frontally, holding 


a fillet, dressed in classical robes), the lion of Nana 


and her lunar element and if there is in fact an elephant 


head, the motif comes closer to the simhavahini Gajalaksgmi 


1. Rosenfield, op.cit., fig.14. 


2 
Or 


figure at Bilsad,? 


which is a combination of LaksmI 
(who is more like Ardoxsho) and of Durga (whose resen- 
blance with Nana is enormous). 

The traits that constitute the saumya or the gentle 
aspect of Durga, have mostly been borrowed from the 
Laksni concept. Durga entered the Brahmanic pantheon 
much later than Lakgmi, and there is nothing in the 
early Vedic literature to prove that the sages ever 
contemplated a goddess who could have served as a proto- 
type of Durga. Ambika is mentioned in the Vajasaneyi 
Saphita,° but only as a malignant deity, destroying human 
life on behalf of her brother Rudra. It is only in 
the Kenopapanigad* that we come across bahuSobhamana 


uma, the: first appearance of this name and indicating 


a completely different character, as a benevolent mother 


le Rosenfield, op.cits, pe. 119. 


2. Cf: _The Kathaka Sravmané Sapkalana mantra where 
Durga is celebrated by_the same names that glorified 
Sri in the Srisukta, tamagnivargam tapasa jvalantin. 
90Rem, feos -G ; 


F £3, 


3. Vaj.Saph., III,52. 


4, Talavakara Up., III,12._ The later text of the 
Rupamapdana ecidias Sri_among the six_saumya mani- 
festations of Gauri: Uma, Parvati, Sri, Rambha, 

Tripura and Totala. Thus Lakgmi was apparently 

absorbed by the Devi in the Saiva circle in later 


times. 


o 4 - ste 


goddess, the source of all food and fertility. 

Thus it seems that all the fine attributes of 
Lakgmi were utilised in order to build up this ideal 
aspect of Durga. This is more obvious from the 
Devi-Mahatmya section of the Markandeya purapa which 
states quite explicitly that all the forces of good 
are from her form as Sri whereas the powers of evil 


i. 


are from Alakgmi,~ and this invokes the Vedic conception 


stated in the Atharvaveda, ramantam punya laksmirya 


papista aninag$am.° Apparently, a similar sentiment 
recurs in a passage in the HarivamSa, in an eulogy to 
Durga which says 'You are Lakgmi (the goddess of plenty 
and prosperity), but for the annihilation of the demons 
you appear as Alakgmi (in a warlike form) '; lakgmiralakgmi- 
5 


rupena danavanam vadhaya. 


Durga and Lakgmi have frequently been confused in 


literature and so it is by no means surprising that this 


1. Agrawala, V.S., Devi-Mahatmyam, The Glorification of 
the Great Goddess, p.02; Mark.P., Devim., XII, 36-37. 


bhavakale nrn saiva laksmirvrddhi prada grhe 
Saivabhave + 5.1% iva lekeutrveddil prede 

Ze mes ¥ Ll lL yA 

3. Hariv., II,3912. 


2 
Og 
confusion extends to their iconographic represen- 
tations as well. In the Mahabharata, Durga is said 


to be the same as Lakgmi.? 


In the Mahanirvana “fantra, 
in the Adyakalisvarupa stotra, Durga is addressed as 
Kamala (Laksgmi) who is all Saktis. The Vispudharmottara 
Puraga recounts among thenames of Laksmi, Devi and 
Vibhavari, which are generally applied to Durga. 

Even at a later period, this fusion of the two ! 
goddesses persists. The Lalitasahasranaman (i.e. thou- 
sand names of Devi) reveals the first name of the 
goddess as Srimata, while the last name seems to be 
Lalitambika, denoting Durga. It again says that 
"Rarely one in this world is devoted to the names of 
Lalita. It is by repeating the names of other deities 
in crores of births that faith is generated to repeat 

Oe 


the names of Sri devi",~ thus implying a confusion 


between the two. The PhalaSruti says thatthe reci- 


tation of these verses is highly pleasing to Sridevi, 


idap viSesachridevyab stotram pritividhayakam.* 


1. Moh. iv,&,7-8; 22-23. (Kumbh-Ed.) 

cw Viedn.P.,/ IIL 78,4. 

3. Lalitasahasranam, phalaSruti, Ch.III, pp. 73-74. 
4. Ib., verse 4. 


75, 
In the Skanda purana, a description of Srimata 
(Sri-Laksgmi) runs as raktamvaradhara ... raktamalya 
daSabhuja pafcavaktra and thus portrays her in a 
Manner which, although goes with some of the terrible 
aspects of Durga, hardly coincides with the Laksgmi 
image. In the Vispu Purapa, Indra addresses her as 
Jagaddhatri* (the creatrix of the world) a well known 
appellation of Durga and if we compare this stava“ 
with the Devistava of the Devimahatmya section of the 
Markandeya Purapa a great deal of similarity will be 
detected. Even in the Lakgmi-stava in the Padma 
Purapa, the Prakypti rupa of Lakgmi is fused with the 
all-pervading concept of Durga. In the Devibhagavata 


Purapa, the Prakrti is said to take the forms of Durga, 


Radha, Savitri, LakgmI and Sarasvati at the time of 


creation, gapeSa-janani durga radha lakgmib sarasvati 
savitri_ ca spgtividhau prakytib pancadha surtac’ 


1. Sk.P., Dharm.Mahat., XVII,11-14. 
ae Vis.P., I,9,116-19; ef: V,1,81-84. 


3. Padma P., Uttara Kh. ,CCLY 
12-20; 24-270 ~—~—~C~S* > 


4, Devi Bhg.P., IX,1,l. 


0. 
Lakgmi has been addressed under different names, 
being the spouse of the ten different avataras and thus 
“elle est Sita avec Rama et pour Kalkin, elle se confond 
avec Durga." 

Even as the spouse of Visgu, Durga has been con- 
nected, if not equated, with Lakgmi. Thus, in the 
Devimahatmya section, throughout the stava by Indra and 
others to Devi Katyayani (a form of Durga), she is 
invoked as Narayapl, the consort of Narayana (i.e. 
Vigspu)* and is explicitly addressed as VaispaviSakti.° 

In the same text she is invoked as Viggumaya, i.e. the 


supreme Sakti of Bhagavan Viggu or Narayapa.* Even in 


the Mahabharata” and in the puragas, © Durga is 


1. Renou, L., L'Inde Classique, Vol.l, p.52l. The 
DaSamahavidyas 0 e century A.D. are supposed 
to be modelled after the ten avataras of Vigpu and 
deal with the ten different aspects of Durga. 


e< Devin., Ch jaa. 
Pan ee ce 


4. Ib., V,6-12; XIII,2. "It should_be observed here 
that Devi conceived of as Vigpumaya is no other 
than Narayagi and the great Bhagavata teachers who 
were pledged to the doctrine of an all comprehensive 
synthesis of Vedic and puranic thoughts and defi- 
nitions, profounded the essential »identity of_ 
Katyayani and Narayagi." $Agrawala, V.S., Devin., 
p-23% 


5. Mbh., IV,8,2 (Kumbh.Ed.). 
6. Mark.P., Devim., V,6 & 12; X11, 7-23;. XIII,2. 
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Vispupriya, Narayapavarapriya. In the Varaha Purana, | 


it has been stated that Narayana created Uma by 


dividing himself into two. 


2 


In the Virataparvan of the Mahabharata~ Durga is 
the sister of Krsna and wife of Narayana, and is 
invoked as if she has no connection with Siva. 

In this context we may refer to three Sanskrit 
inscriptions written in old Javanese script, found in 
the Ratubaka plateau, central Java (856-857 A.D.). 

All three inscriptions are similar in nature; they 

all begin with a strophe addressed to Siva followed 

by another in the same metre as the first one and 
addressed to some form of Sri-Lakgmi. These three 
inscriptions refer to Siva by three different names in 
his three different aspects, while his female counter- 
parts likewise are different. In one, she assists the 
divine dancer in his terrific cemetary dance; in the “ 
second one, she is represented as embracing the God 


and fulfilling all his desires, and in the third inscrip- 


tion, she accompanies him in his battle. But what is 


1. Varah. P. > IX, 2-5. 
2. Mbh.; IV,8;2« (Kumbh. EG. ). 


2 

strange is that nowhere is she denoted by any of the ’e 
many names of Siva's spouse, but by the names of 
(a) Sri (the common designation of Vigpu's spouse as 
well as a symbol of prosperity and royal majesty); 
(b) Sura Lakgmi (which possibly suggests the same 
Lakgmi Sri, in her Saktic aspect of conferring success 
in battle) and (c) Mahallaksmi, a variant of 
Mahalaksmi (which although sometimes denoting Durga 
or Sarasvati, may be used here to stress her Lakgmi 
aspect). Thus these three inscriptions address the 
namaskara to the combination of a form of Siva and a 
form of Lakgmi Sri.+ Here we might refer to some 
coins belonging to SaSafika which depict Siva (on his 
bull) and Lakgmi (in her Gajalakgmi aspect) on their two 
sides. 

In a later age, Lakgmi along with Sarasvati, was 
associated with Durga as one of her daughters, as we 
find them in the autumnal celebration of the Durga-puja 


where the central image of Durga has Laksmi and 


Sarasvati on either side as her two daughters, while 


1. Cf: De Casparis, J.G., Selected Inscriptions, 
pp. 244-277. 


2. Supra, p.- 161. 
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Karttikeya and GapeSa on the two extreme sides, sitting 
on their respective vahanas, accompany their mother. 

In the Naradiya purapa, Kurma Purana and Dharma purapa,* 
Lakgmi and Sarasvati are the two daughters of Durga 

and Siva, also known as Jaya and Vijaya. The idea of 
such an image may have originated from the Matsya 
purapa“ description where Jaya, Vijaya, Karttikeya and 
GapeSa are represented as surrounding the central image 
of Durga. 

Some scholars suggest that although Laksgmi and 
Sarasvati appear as her daughters, they may be the 
Vibhutis or emanations of the great mother goddess.” 
Others have explained the relationship as being the 
result of reproducing the energies of Siva, Vispu and 


Brahma together, which with the lapse of time, 


gradually took this modern form.’ 


dt Cf: SBDG., Sri Radha..., pe52-6 

2. Mat.P. CEL, 19. 

3- SBDG., Aspects of Religious Thoughts, p.57. In the 
Devi Bhg.P. (X,le,o0) 3 is Stated how Devi, in due 
course, assumes_the forms of Lakgmi and Sarasvati, 


Kalya&Scaiva Matalakgmyab Sarasvatyab Kramepa ca. 


4, In many parts of India, they form a trinity of the 
divine Sakti. 


GAURT 


Even Gauri, whose father is Himalaya,2 whose 
husband is Siva (Gaurifa),“ whose son is Karttikeya 
and who is thus generally identified with Durga (she 
is also the goddess of the mountain peak, Mahadevi,? 
sister of Vasudeva Krspa),? bears some affinities with 
Sri-Lakgmi. The Markangeya puraga states that the 
female energies of Visnu and Siva as $rI and Gauri 
are but the forms of the same supreme mother.” This 
text also indicates a fusion of these three divinities 


in the verse 


Ssarvamaigala mafgalya Sive sarvarthasadhike 
Sarapye tryamvake gauri narayapi namo'stu te® 


Gauri means one who is of a fair or yellow complexion. 


The yellow colour is paugtika’ 'nutritive' and Gauri is 
8 


known as the goddess of the colour of ripe corn. 


1. Kalidasa, Abhijnana $akuntalam, VI,17. 
2. Cf: Mbh., XIV,8,29 f.; Rajat., V,158. 
3. Mbh., III,84,151. 

4. Cf: Hopkins, E.W., Ep.Myth., pp. 224-5. 
5. Mark.P., Devim., IV,10. 

6. Ib., XI,9. 

7. Atri Samh., XLVI,10. 

8. Gonda, J., AEV., p.2l18 f.n. 


Baskets filled with unhusked ripe corn represent for- 
tune, the goddess herself. This would serve to 
identify Laksmi with Gauri, "the Indian ceres",+ the 
goddess of ripe corn. This relationship is supported 
by the evidence of the Caitra-Gauri festival held in 
honour of Gauri , whose image is adorned in the form of 
a matron of the colour of ripe corn, holding a lotus, 
who often also holds a conch, a discus anda club“ 
(the emblems of Vispu). The Mahabharata refers to 
Gauri as the wife of Varupa;? Siva himself mentions 
Gauri as Varuga's wifes’ While Varunani as Laksgmi 
implies a close relation between Lakgmi and Varuga.? 
Even in iconography, a similarity between the 
Lakgmi image and the Gauri concept is worth noticing, 
for example, the godha (alligator) is common to both 


goddesses. 


That the godha is the vahana of Gauri is evident 


1. Gonda, J., ASV., p. 218, fn. 

2. BO.) Pie, 23/=00~ 

3. Mbh., V,117,9; rene ... varupaSca yatha gauryap. 
4, Ib., XIII,134,4f.verunasya tatha gauri (Poona Ed.). 


5. Cf; Coomaraswamy, Yaksas, II, pp.36, f.ns23 56. 
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from the phrase godhasana bhaved gaurt.? In Madhya 
Pradesh, people used to worship the godha (alligator) 


as their principal totem (Kulaketu). In the 


Bphaddharma Purapa,© there is the story of the deception 

of Kalaketu by the golden Godhika, which was soon 

associated with the principal deity of Madhya Pradesh; 

during the time of the fusion of the Aryan and non- 

Aryan elements, this deity was Gauri. But later, when 

kakingaraja wasjruler of Madhya Pradesh, Candika was 

his tutelary goddess; and so it is no wonder that 

Gauri was soon absorbed within the Candi concept 

(another manifestation of Durga), a process which appears 

in the Candimafgala Kavya. 
The association of the Mother goddess with an 

alligator or alligators on the discs from Taxila and 

Kosam is of great importance in the developed Sakti 

cult in India. In the medieval Parvati images also, 

Godhas invariably appear on the pedestals as well as 

in the Uma-MaheSvara relief in south India. One of 


the earliest reliefs in which a godha is show ‘ 


l. Visdh.P., II1I,58. 


2. As mentioned in S.C. Bhattacharya's Mafgala Candir Git, 
Introd., p.CCxX. 


3. SBDG., BSSS es ~s187. 


4. Baner jeag Wd Nees DEI. , pal 72, 


stretched in the two hands of the twelve-armed 
Mahisa -—mardini is carved on the Candra Gupta facade 
at Udaigiri (Bhilsa), which can be dated back to 
401/2 A.D. 
The godha constitutes the seat of Sri-Lakgmi as 
well,as is apparent from the verse which describes : 


the rosary and lotus in two of her hands, the other 


two being in the abhaya and varada mudra, 
akgasutram tatha padmamabhayanca varam tatha 
godhasana $riya murti gphe pujya Sriya sada. 
The Aparajitaprccha implies the same: 


akgapadmabhayavaram godhikasana_ sapsthita 
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Sriya murtistu tanmam grhe pujya Sriye sada. 
But in the Devi Purapa we come across a different 


1 


type of description of Gauri which recommends vpga and 
padma as her seat while she holds a rosary and a pitcher 


in her hands, . 


Gauri Satkhenduvarpabha Sarvari abhidhe bhavet ) 
1 . 


vpgapadmasanaSyta_ sakgasutra kamapdalum 


Here vrsa and padma, both being her vahana, may suggest 


1. Rupamangana, V,4. 
Oe Ap. .Pr., Aebd 5.2% 
3. Devi P., L, (dvitiya vi$pti vidhi) 39. 
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some fusion, since the bull is the vahana of Siva and 
the padma the asana of Laksgmi. 


It is interesting to note how one Gajalaksmi image, 


= 


whose iconographic specifications ascribe it to the 
Gupta age, is worshipped nowadays as Matigala Gauri in 


the Gavane$vara area. 


Thus the resemblance between Lakgmi and Gauri 
is rather remarkable; the Lotus queen Padma seems to be ) 
the Gauri of Rajasthan, © or we may conclude by saying ' 


4 
that Gauri is, in essence, the $ri-rupa of Devi. { 


ANNAPURYVA 


Lakgmi is the beneficent Annapurpa (the goddess 
who is possessed of plenty of food) in another garb.° 
Annapurma is an aspect of Durga, but her conceptual 


idea is very similar to that of Lakgmi; Annapurga's 


very name is strong evidence for this. The Tantrasana’ 


1. Govinda Chandra, Pracina Bharat men Laksmi pratima, 
p. 128. 


2. Tod, Annals of Rajasthan, p.673. 
3. Encyclopaedia of India, 3rd ed.» volsilk. p.660. 


4. Avalon, A, Hymns to the coddess 5 BVO? . 


even states that if one recites the Annapurpa-Stotra 
Lakgmi will abide in his house forever. In this con- 
text, reference may be made to the first and third slabs 


of the Kuntalgarb Inscription! 


which although of a late 
period, gives a description of Mahalakgmi ,* but her 
temple is now generally known as that of Annapurga, 
while the idol that is worshipped here is the original 
image of Lakgmi with a lotus flower in her hand and 
elephants on either side. This suggests an amalgam- 
ation of Lakgmi and the various forms of Durga. 

The fusion of these two goddesses LakgmI and Durga 
(in her different aspects) in their iconographic repre- 
sentation is convincingly demonstrated by an inscribed 
image which is dated in the third regnal year of 
Lakgmaya Sena and is now in the collection of the Dacca 


3 


Museum. It shows a couchant lion as the vehicle of 


the goddess who holds in three of her hands afkuSa (goad), 


padma (lotus) and Kamandalu (pitcher), the fourth one 


1. Ep.Ind., vol.XXIV, p.307. 


2. Ib., verses 51-54. 


3. Bhattasali, N.K., Br. Images in the Dacca Museun, 
pp.202-4, pl. LXIxX. : 
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being in the varada_mudra; and, as in a Gajalaksmi 
image, four elephants are pouring water over her. 

In fact, the pedestal inscription which describes her 
as Candi, in spite of its having a definite Gajalaksmi 
motif, proves beyond doubt an amalgamation of Lakgmi 
and Cangi (a form of Durga who absorbed within herself 
the Gauri concept). N.K. Bhattasali thinks that it 
represents Bhuvane$vari, on the authority of the 
Saradatilaka Tantra. But his view does not seem very 
convincing, since in the Tantra, Bhuvane&Svari is said 
to be bathed by the elephants only in her form as Laksmi,~ 
and there is no mention of a lion in that verse. But 
on the whole, this image supplies us with a unique 
specimen, where both of the Lakgmi-Ambika aspects are 
convincingly prominent. (Another representation [of an 
earlier period] carved on the basreliefs of Badami may 
be cited in this respect. It shows the gods on their 
respective vahanas approaching Devi [who can be seen at 


the right end of the panel in the act of killing the 


demon], but the goddess approached seems to be $ri in 


1. Avalon, A., Hymms to the Goddess. , pp. 33-34. 


her abhiseka form and thus betrays a fusion of the two 
respective goddesses}? Could we call this a female 


equivalent of Harihara? 


MAHALAKSMI 


The Mahalakgmi aspect of Lakgmi seems to be the 
outcome of this fusion between Laksmi and Durga, which, 
according to Gopinath Rao "illustrates one of the primary 
aspects of the principal cult icon of the Saktas, which 
stands for the supreme fountain head of all power"? 

The Manasara renders it as the 'great' (Maha) Lakgmi in 
contrast with the 'ordinary' (Samanya) Lakgmi). 

Mahal kagmi is the goddess in whom all the three 
gupas, sattva, rajas and tamas are present. Mahalakgmi , 
in whom the rajogupa predominates, assumes in the time 
of dissolution the form of Mahakali in whom tamogcuna 
predominates; Mahakali is her four-armed, secondary 


form, blue in colour, holding a sword, a skull cup, a 


severed head and aghield in her four hands, ornamented 


1s Banerji, RD. MASL.«, BEV," pl .XI, cs 
2. Infra, p. 273 ff- 
3. T.A.G. Rao, BHl., vod.l, +337. 


with a skull garland. Out of the great Mahalaksmi, 
again emanates the Suklavarna Maha-Sarasvati in whom 
sattvagupa predominates. She holds in her hands a 
rosary of skulls, an elephant goad, a lyre and a manu- 
seript.! According to the Pradhanika Rahasya, from 
these three forms of Sakti, one primary and the others 
emanatory, were evolved in turn Brahma and Sri, Rudra 
and Trayi or Vedavidya (Sarasvati) and Vigpu and 

Gauri .* Mahalakgmi ordered Brahma to take Sarasvati 
as his consort and the great Brahmanda was born out of 
this union. Rudra, i.e. Siva was married to Gauri and 
they both broke open the egg of gold. lLakgmi herself? 
became the consort of Narayana and both afforded pro- 
tection to the universe. These details suggest an 
amalgamation of all the deities into one concept; all 
the gods and goddesses are but manifestations of one 


single supreme goddess (Mahalakgmi) and should not be 


understood as separate individual deities.’ 


1. Banerjea, DHI., p.496 f:. 
2. Cf: DHI, pp.496-97. . 


3. The very word 'herself' stresses on her Lakgmi 
aspect. 


4, Cf: Mark.P., Ch.XLVI; Devim.,, XCII; Rao, EHI., 
vol.I, pp-335-3373 _Siva,P. dma Sagh Sanh. Tae ‘ahameva 
tridha ee tisthami trividhair ai 

aurt Lakgmi sura oti RR ai’ 
Durgasaptssati, Ded, line 2. 


The Siva Purana? says that Siva told Viggu that 9 
Lakgmi would be born of Prakrti and that two other 
portions would be born as well, who would be called 
Brahmagi (Sarasvati) and Mahakali. Visgu, he says, 
will take Lakgmi as his Sakti and perform his duties. 
Brahma will take Sarasvati, and he (Siva) will be 
associated with Kalli. 

The Lalitasahasranaman interprets the name 
Mahalakgmi by stating that Mahala is the name of a 
daitya whom she destroyed; hence she is called Maha- 
lasa or Mahalakgmi and resides on the western shore at 
the foot of the Sahya Mountain.< 

There are many iconographic references to Mahalaksgmi 


in different texts, (gadam khetam panapatram ca bibhrati 
nagam lifgam ca bibhrati nrpa murdham) 


and in most of them, she has a four armed concrete form, 

in her hands are placed a mace, a club, a skull-cup 

and she also has a snake, a Jifga and yoni on her head.” 
An image from Haveri, described by Cousens as "an 


image, probably of Parvati", shows the deity standing 


y Jnana Samhe 
ue Siva P.; TIT, 35-37. 


- . PP231-32. 
2. Lalitasahasranaman, /S¥@f:Rao, EHI., vol.l, p.336; 
Banerjea, Dole, pe496. 


4. Cousens, H., Chalukyan Arch., p.85. 
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under an ornate makara torana in samabhatga pose, 
carrying in her four hands bijapuraka, gada, carma and 
kamapdalu. She also carries on her head a lifga 
placed on a yonipatta and a snake canopying the lifga 
with its hood. Thus this sculpture corresponds 
closely to the preceding descriptions, except for 
the cauri bearers who stand on either side carrying a 
bijapuraka in each of their hands. 

There is another interesting specimen of Devi 
from Palikhera, now in the collection of the Mathura 
museum, in which the goddess supports a lifiga over her 
head with an extra pair of hands. In the same museun, 


we find another sculpture“ 


in which the liftga over the 
head is supported by two Devas. These sculptures 
prove beyond any doubt that one of her special features 
was that of carrying a lifiga over her head. 

The ViSvakarma Sastra ascribes to the Mahalakgmi 


image in Kolhapur the attributes of panapatra (drinking 


vessel) kaumodaki, khetaka and Sriphala, and mentions 


that the image should be as that of Lakgmi, 


1. V.S. Agrawala, CBIMM., p.53, No.882. 
Ce THD so No.239. 


kollapuram vinanyatra mahalaksmiryadocyate 
lakgmivatsatada karya rupabharapabhusita 
daksipadhahkare patram urdhve kaumodakim tatab 
vamordhve khetakam dhatte $riphalam tadadhah kare 
bibhrati mastake litgap pujaniya vibhutaye 


thus the whole image betrays some kind of agreement 


between the Lakgmi and Durga concepts. 

The Ripamandana@ illustrates a similar idea and 
the concrete representation of Mahalaksmi in Kolhapur 
seems to have followed these descriptions in every 
detail. In her lower right hand she carries a panapatra 
and in her upper right hand is a club (gada kaumodaki} 
an emblem of Vigpu); in her lower left hand is a 
shield (khefaka) and she carries on her head a litga.? 
Examples of this form abound in decorative elements, 
excessive draperies and ornamentation; this image has 
made Kolhapur a famous place of pilgrimage. This 
temple is still sometimes called the temple of Ambamai 
and may have been originally dedicated to this ancient 


goddess who later became identified with Mahalakgmi,* 


1. AS cited in Rao, EHI., vol.l, Appendix C, p.136. 


Ce Rupamandana, V,59-60. 
3. Shukla, Hindu Canons of Iconography, p.310. 


4, West, E.W., ‘The Divine Mothers or Local Goddesses 
of India', IA., vol.X, Sept. 1881, p.245. 
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just as she is identified in Gujarat with Bhavani 


where the famous temple of Amba-Bhavani is situated. 


In all these images, the lifAga emblem of Mahalakgmi 
supports her Sakta aspect, which is further emphasised 
by another description from the Rupamanpgdapa which, 


along with the triSula and panapatra, also refers to 


nilankaptha as one of her emblems, nilakaptham tatha 

naga (nagam) mahalaksmir prakirtita.? 
Her $akta form is apparent in the Devipurana also: 
mahalaksmi prakartavya nrtyamana kapalini 
kaptpkamugga khafvaftgi nymala ... aharini@ 
pavitradharane pavitrayam umadevi indhanveva lakgmTh? 
While the Vi$vakarma Sastra describes the Mahalakgmi 


image as possessing only four hands, the Candikalpa 
describes her developed form as having eighteen hands 
holding such objects as the rosary, hatchet, club, 
arrow, thunderbolt, lotus, bow, small pitcher, staff, 


spear, sword, shield, bell and wine cup. The last line 


states: seve sairibhamardanimiha mahalaksmin surdjasenitae™ 


plies Rupamapdapa, V; DD 
2. Devi P., LVI,52. 


3. Ibid., 42. 
4, As cited in EHI., vol.l, App.C, p.136. 


r¥.. 
thus explicitly declaring this, though lotus seated, 
to be her Sairibhamardani form which is the destructive 
aspect of the Sakti as represented in many other mani- 
festations, such as Mahigasuramardini. 

In the Paficaraatra texts and the Kathasaritsagara: 
Mahalakgmi is sometimes given as a name of Dakgayapi in 
Karavira. It is also the name of a girl, thirteen 
years of age and not yet arrived at puberty, who repre- 
sents Durga at the Dusserah celebration.” 

The Manasara describes Mahalakgmi as possessing the 
three eyes which are characteristic of Durga, caturbhujam 
trinetragca mukufam kupdalam (kuntalam) bhave ? But 
the same text also emphasises her Lakgmi aspect when it 
lays stress on her lotus emblem, apare daksine padmam 


«+. Vame nilotpalamvapi raktapadma udhrtamnuva. In 
this context, we may refer to the Pradhanika Rahasya of 


Candi which states , sarvasyadya mahalaksmi strigupa 
parame$vari_ sa lakgmya lakgmyasvarupa sa vyapya kyptspam 


1. Cf: Williams, M.M., RIL., p.385. 
2. Cf: Ib., SED., p.800(a). 


3. Manasara, Trimurti laksapam, LIV, 19 & 21. 


*2, 
vyavasthita.- The Devimahatmya also states that the 
goddess is comprised of three gunas,“ each of which is 
a pura, and Tripurasundari (a form of Durga) becomes 
manifest as Mahasarasvati (equal to dhyana), Mahakali 
(equal to Kriya), and Mahalakgmi (equal to artha). 
This identity of Mahalakgmi with artha suggests her 
identification with Laksmi , goddess of wealth. 


The Lakgmi aspect seems to be more prominent in a 


verse from the Skandapurapa quoted by Hemadri in his 


Caturvarga Cintamani” 


caturbhujam mahalaksmim vajiprsthagatantatha 
dapgaksa_sutra varadam rathaivabhayapapikam 
padmasanam padmahastam padmam padmalekganam 
diggajaih snapyamananca kaficanaih kalasottamaib 
Here, in addition to all her attributes, viz. danda, 
aksa, and her hands being in the abhaya and the varada 
mudra, the Gajalakgsmi aspect is present, which indicates 


her Lakgmi bias. But surprisingly a horse seems to 


constitute her seat, although no image of her witha 


horse has been brought to our notice yet. 


1. Pradhanika Rahasya, IV. 
2. Mark. P., Devim., 1,59; IV,6. 


3. Hemadri, Caturvarga Cintamapi, II, pt.2, p.496. 
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Thus, the MahalakgsmI aspect evidently exhibits a 

fusion of the two goddesses, Durga and Laksmi. In 

order to construct this aspect, apart from the benign 

and benevolent characteristic of Lakgmi, the ugra nature 


of Durga was necessary, neither of these goddesses could 


have served the purpose alone 2 


INDIVIDUAL LAKSMI MURTIS 


Iconographic texts containing descriptions of 
Sri Lakgmi refer to her two-, four-, and rarely many- 
armed varieties, but the two-armed varieties are most 
common, and they do not vary much except for the attri- 
butes to be held in the hands. Thus, while the 
Visnudharmottara Purana and, following it, the Samarafhgapa 
Stitnadbare yet the left hand should be on the hip and 


the right hand should hold a lotus, 


1. The ten armed Durga image is believed to represent 
the combined ten hands of the four armed Brahma, 
four armed Viggu and_two armed Siva when Durga is 
considered to be Mahalakgmi, Mahakali and Mahasarasvati 
in one (of: supra, pe209, where the representations 
of Lakgmi and Sarasvati beside the modern Durga image 
have been explained as being her two emanations or as 
being the two wives of Viggu and Brahma). But 
Mahasarasvati does not seem to play a conspicuous 
role in it. 


katideSanivistena vamhastena Sobhana 


sapadmena (vantena?) dakginena sucismita, ~ 


the Agamas state that her two hands should hold the lotus 
and the Sriphala, though they differ regarding which 
hand should hold what. Thus while the ApSumadbhedagama 


says ambujam daksine haste vame Sriphalamisyate,~ the 


Purvakarapagama states 


nagahastasamaubahu keyura katakajvalau 
patkajam $riphalamcaiva vamake dakgine api ca. 


But all the texts agree about certain features of 


3 


Sri Lakgmi: she should be represented in the first stage 
of youth, with full breasts and broad hips (the ideal 
features of motherhood), her face resembling the full 
moon, lips like the bimba fruit, wearing golden orna- 
ments set with various jewels, her ears should be 

adorned with makrakupdalas (an invariable feature of 
Lakgmi).* These descriptions go well with the names 


Sri and Laksmi as they symbolise universal beauty and 


prosperity. There are ample materials to prove that 


1. Samarafgana Sutradhara, LXXVII, 51. 
2. AmSumadbhedagama, Ch.LIX. 
4. Purvakaranagama, Ch.XII. 


4, Mat.P., CCLXI, 40-47; cf: Samaratgana Sutradhara, 
TuxVil 3 50-52 e 


? 
sculptors, from a very early date, followed these ve 
details in order to reproduce Sri-Laksgmi images. 

Of the two types mentioned above, the latter 
seems to be a later development while the former was 
in vogue since very early days. It was such a common 
mode to portray Lakgmi that a female figure, standing 
amidst a lotus forest, holding a lotus with her 
upraised right hand.with her left hand on the hip, has 
been unanimously identified by scholars with -Sri-Laksmi, 
the only objectionable factor being a pair of wings, 
a very unusual characteristic with Indian female 
divinities.+ This widespread popularity of Sri-Laksgmi 
has also led to her identification with some female 
figures occurring on the reverse of/ coins of Pantaleon 
and Agathocles, although no other determining factor is 
apparent for such an identification apart from a flower 
held by them.° 

En passim, I must refer to some images which 


Laksmi's icons of the Gupta 
reflect upon @p&/various characteristics; /périod seem 


to have played a unique role in this field. On one 


he ASIAR, 1913-14, pl eALIV, i i. 
2. Gardner, BMC.,; @GK.and Scythic, pl.siII, 9; IV,9- 


of the Gupta coins, the usual stool of Sri-Laksmi is 
in the form of a boat. It is even clearer on a seal 
from Basarh.© This recalls the passage Vanijye vasate 
lakgmih? and also substantiates the view held by 
scholars that the story of her emergence from the sea 
is actually an allusion to the fact that Lakgsmi is to ; 
be acquired by trade and commerce. Certain Gupta 
inscriptions also refer to her association with the ; 
sea, svayapvarayeva r(a)jalaksmyadhigatena catupsamudra- 
paryyanta-prathita vabasa. 

A certain female figure appears on the obverse of 
some Gupta coins where she is depicted on the left of the 
king (presumably Skanda Gupta) and has been assumed to 
be a representation of the queen. But more reasonable 
is her identification with Leakgmi as the figure carries 
a lotus,? while as the queen, the figure carries a cauri on 


the A$Svamedha type and on the Candra Gupta-Kumaradevi coins, 


1. Altekar, A.S., The Gupta Gold Coins in the Bayana Hoard, 
pl.XIV, 14. 


2. Spooner, ‘Excavations at Basarh', ASIAR., 1913=14, 
DelSO, LSE, 938 


3. Cf: Mukhopadhyay, M., 'Lakgmi and Sarasvati in Sanskrit : 
Inscriptions, Lectures and Seminars, No.V.B., 1970, 
Calcutta, p.lils 


4, ‘Eran Stone Pillar Inscription of Budha Gupta', CII, III, 
Mo.19, lines 6-7. 

5 e Altekar, op e C1 te 9 pl > ae. 6-9 e 

6. iB pl.V; 9-14, etc. 


she looks mortal.+ Moreover, Skanda Gupta always 
emphasises tis being chosen by Lakgmi as king (sametya 
sarvan manujendra putran laksmibsvayapca varayapeakara)* 
discarding all other sons for kings. Such ideas are 
very common to Indian panegyrists, but at least in this 
case, the restoration of the broken fortune of Skanda 
Gupta's dynasty (vicalita kulalaksmib, viplutam 
WeqbelakenT) ) may be attributed to the direct interven- 
tion of Lakgsmi and this type may be an allusion to this 
sentiment. On some coins issued in the post-Gupta 
period, an attempt has been made, possibly for the first 
time, to depict her with eight arms.? 
This immense popularity of Lakgmi does not seem to 
dissipate with the end of the Gupta rule. Even the 
leaders of their rival sects, Toramana for instance, as he 
refers to her in his inscription, ~ so dcatnoatke her image 


) 


on his coins. The Lakgmi device was popular even with 


nies Altekar, Opatit., pl sLIDG1=25., 


2. Jumagady Inscription, Line 5, CII., III, p.50, v.5. 
This reminds one of similar ideas so often repeated 
by Kalidasa, cf: Ragh., XVII,25; 69. 

3 Allan, J.«, OGC., pl XXIV,17,18,19. 

4, Svayam varayeva rajalaksmyadhigatasya ..., Eran Stone 
Boar Inscription =+ Toramana, ET oe D.C., Select 
Inscriptions, p.396. 


5- Smith, V., IMC., pl.XXVII, 2,3,4. 
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the later rulers like Pratapaditya II, YaSovarman, Vindyajlitya 
etc. right up to the eleventh century A.D. when her 
four handed image appears on the gold coin of Gatigeyadeva,“ 
similar to the figures depicted on the coin of 
Viravarma of Bundelkhand’ and Gahadavala king Govinda 
Candra.* The Gajalakgsmi image is represented on the 
numismatic reproductions of the Kashmir Kings viz. 

Partha, Kgema Gupta, Abhimanya Gupta, Nandi Gupta, 
Tribhuvana Gupta, Bhima Gupta and Queen Didda, covering 
the period of about a hundred years (906-1003 A.D.).? 


Nepal is not devoid of her numismatic representation, © 


4 


neither is Ceylon. Even Muhammad Bin Sam, the Sultan 


of Delhi (1193-1205 A.D.) has the rude representation of 


Laksmi on his coins.® 


1. Smith, IMC., pl XXVI1G5, 6,7, 3« 


Age Ws 5 Diem Lge « 
Se~LDey PLUS is < 


4. Ib., pl.XXVI,18; Cf: also the coins issued by~ the 
Lohana dynasty, Ib., pp.271-273, p1l.XXVII,14,15,16,17. 


5. Ib., pp.e2/70-71; pl.XXVII, 9,10,11,12,13. 


6. Ib., p.283; Rapson, Coins of Anc.Ind., p.116, pl.xIII, 
2; Banerji, R.D., Pracina Mudra, pp. 266-267. 


7. Supra, pe16l. 


8. Wright, H. Nelson, IMC., vol.II, pl.I,2. 
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Like her rajalakgmI aspect, her character as a 
guardian deity is recognised on a coin of pre- or early 
Christian era. The coin, found at Pugkalavati 


(Pugkaravati, city of lotuses) shows a female figure, 


wearing a mural crown and holding a lotus in her hand; 
the inscription runs as pakhalavadi devada,+ the patron 
deity of the city of Pakhalavadi. The Selig eeu? 

be Lakgmi who is intimately associated ee flower 
and whose epithet nagara lakgmi is not very rarely met 
with; the iconographic particulars are also in accor- 
dance with her descriptions. 

In addition to her characteristics mentioned above, 
another and most profound Sri-Laksmi aspect, that is 
her being a fertility goddess is also evident in most 
of her images where despite the garment, an emphasis 
on sex is applied. The Mathura figure, i.e. the lady 
(identified with Sri) standing on a lotus and pressing 
her breast“ (it recurs in some of the Gajalaksmi icons 


of Safchi) is familiar too in much older Mesopotamian 


terracottas representing the nude goddess. A similar 


2. Supra p.164, Pl. V- 


fragmentary Sutiiga terracotta figure is in the 
Metropolitan Museum, New York. Another female figure 
almost in the same posture, found at Dandan Uilig@ 
has a child clinging to her. This figure is analogous 
to some Hariti figures and might be compared to the 
Saka figure of Sri-Laksmi preserved in the British 
Museum. 

While dealing with the individual icons of $ri- 
Lakgmi, we must refer to a very special variety which 
is a most distinctive type, occurring in her earliest 


representations, and never found in connection with 


any other divinity. Coomaraswamy calls it the 


Kamala-vasini or the padmalaya type in which the goddess 


1. Cunningham, ASIR., vol.l, pl.XL; cf: Marshall, 
TaksaSila, pl.CCXI, 35, 3b. 


2. Coomaraswamy, EA., vol.l, fig. 23. Most of the 
other representations also emphasise her fertilising 
characteristics, cf: Kala, S.C., Terracotta figurines 
from KauSambi, pp. 34-35, pl.XXI; “Motichandra, 
Ancient Indian Ivories, Prince of Wales Museum 
Bulletin, Bombay, Vl, 1957-1959, pl.IIa; Kala, 
Sculptures in the Allahabad Museum, pl.XVIa, etc. 


D1 Gey VOlgl, Tig.4. 


is surrounded by flowering stems and very often holds 


one of the flowering stems in each hand. 


Certain copper coins of Maues and Azes bear on 


the reverse a female figure standing between trees. 


Whitehead interpreted this figure as a Bacchante“ 


amongst vines, but Coomaraswamy identifies it with 


Kamalavasini or padmalaya Lakgmi. In fact, it can be 
taken as a Hellenised version of the Padmalaya type on 
basis of the striking similarity between these motifs 
and two other representations of Kamalavasini Lakgmi, 
found at Bodhgaya, where the goddess is shown, standing 
amongst the lotuses, holding lotus stalks in two of 


Zz 
her hands.” 


1. EA., vol.l, p.179. 


Ze Whitehead, Bebe 5 PMC. vol. 1 pp.100-101; i2as 
BMC., pp.70-71; 85; Banerjea, DHI., pl.VIII, 
fig.4; Allan, CGC., pl.XV,16. 


3. ASR., vol.l, pl.VIII; cf: MASI., XLVI, pl.III,7. 
Here, we may refer to a nude female figure standing 
between two lotus stems recovered from the ruins of 
Mahenjodaro (Mackay, Further Excavations at Mahenjodero, 
pl. XCIV, fig. 430) which, as a prototype o ater 
Lakgmi cult, could have influenced this particular 
motif. 


*> 
IN ASSOCIATION WITH VISNU 


As a Sakti of Vigpu, in addition to her character 
as an individual deity, Sri Laksmi was sculpted from 
the Gupta period onwards in various forms corresponding 
to various aspects of the god. Whenever she is beside 
him, she is supposed to possess two hands, thereby 


emphasising her subordinate position beside her lord. 


VISNU ANANTASAYANA 


Thus, in the AnantaSayana or Sega Sayana or 
JalaSayya form of Vigpu Lakgmi shampoos his legs, 
holding them with her two hands, the very manifestation 
of a typical loving and submissive wife. In this 
aspect, the god lies on the coil of the serpent Ananta 


or Sega, with Brahma sitting on a lotus that has sprung 


from Visgu's navel; one of Vispu's legs should be on 


Lakgmi's lap, “tkapado' asya kartavyo laksmyutsatgagatab 


prabhob.+ The ideology underlying this form goes back 


1. VisGh PSL 981, 3% Cf: Laksmisamvahyamanagimehra- 
kamalavayarajita (Ib., III,106,8). 


to the age of the Rgveda where the original principle, 
known as Vi$vakarman is described in the following 


manner: 


"That which is beyond the sky, beyond 
the earth, beyond Gods and spirits - 
what earliest embryo did the waters 
contain, in which all the gods were 
beheld? The waters contain that 
earliest embryo in which all the gods 
were collected. One (rebhpespie) 
rested upon the navel of the unborn, 
wherein all beings stood." 1 


In later mythology, Narayana, residing in the 
water, is stated to have slept on the serpent Ananta 
in the primordial age. A large lotus, that is the 
earth with its seven islands, forests and seas, came 
forth and in the midst of its petals, Brahma was born. 
The Mahabharata expresses the same idea when it states 
that all creation proceeds from Visnu, lying in medi- 


2 


tation on Sega. The Agni Purana describes this parti- 


cular form of Visyu as having threeeyes, lying on his 


1opGie Banerjea, TFL Lies Réeayo3 RV., X, 82, 5-63 


paro diva parab eva prthivya paro devebhirasurairyasati 
kap_svigarthap prathamap dadhra apo yatra devab saura 
paSyanta viSve 
tamidgarbham prathamam dadhra apo yatra devab saura 
gacchamta viSve 
ajasya nabhavadhye kamarpitam yasmim viSvani bhuvanani 
tasthuh 


2. Mbh.,1III,273,44-48 (Kumbh.ed.). Cf: for further explanat- 
ions, Dutt,M.M.,Ag.P., vol.I,pp.180-8l,s Zimmer,H. 
AIA. 9 ppele-14. 
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left side in the ocean; one of his legs is held by 


Sri, and Vimala and others wave a cauri over hin; 


trinetra vamapar$ve' pi Sayito jalaSayyapi 
$riya dhptaikacarapo vimaladyabhir Igitab 


But the actual representations do not always corres-— 
pond to the descriptions in every minute detail. Thus , 
Viggu has sometimes been represented as lying on his 
right side and sometimes also on his back.° 

It may be concluded from the discovery of numerous 
reproductions that the AnantaSayana form of Vispu was 
very much in vogue in India. A very fine panel comes 
from Deogarh, which can be said to belong to the Gupta 
period. It shows Vispu lying on his left side on the 
seven-hooded snake, Laksmi shampooing his leg and 
Vimala standing near his feet with a camara in her hand, 


while a figure, possibly a naga king, stands beside 


her. The four-headed figure of Brahma is on the lotus 


le Ae. P vis XLIX., 254. 


2. Larousse Encycl.of Myth., p.360. (Sculpture on a 
rock at Wenpt, Madras). 


2. Ib., pe379 (at Mahabalipuram). 
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growing from Viggu's navel,? while five other celestial 
beings - viz. Indra on his airavata, Siva and Durga on 
Vrsa, Karttikeya on his mayura and another unidentified 
figure with a garland —- can be seen above. Underneath, 
six other figures, including a female, identified as 
Pafcapaggava and Draupadi, in allusion to the 
Mahabharata story, have been sculpted.© 

A late medieval figure of AnantaSayana from the 
Visnupada temple seems to have followed the Gupta 
sculpture in its execution.? 

But there are some interesting variations in this 
type of representation. Thus, in one sculpture from 
‘iad we find a female figure sitting near Visgu's 


head while another female figure attends at his feet. 


This image might illustrate the BhogaSayana aspect of 


1. Cf: Ait.Br., I,30,30 states that the lotus is - 
'this Sri, this the overlordship - this the resort 
or support (ayatana) of Prajapati’; in _an elaborate 
ees eearee of Brahma's throne Vicakgapa (Kau8S.Up., 
I,5) Sri is the cushion on which Brahma sits. So 
it might be said that in addition to her anthropo- 
morphic form, Sri may be present here in the lotus. 


2. Calssical Age, pl.XXII, fig. 50. One AnantaSayana 
Vispu image (now in the Prince of Wales juseum 
depicts Vispu as touching the head of Lakgmi with 
his hand. Kramrisch, S., The Art of India, pl.LXII. 


“4 » “ax te . aia » - 
La _ sion 5 °¢ ¥ > ay BK EM ie ye 5 


3. Banerji, Re De, "BISUS., pl. XLIX. 


Cf: Rao EH 
4 See Vol. LT, pp.uz-i3. 


the god, as it is described in the Vaikhanasa Agama: 
the figure of Sri should be seated at the head in con- 
tact with the shoulder of the lord, with a lotus and a 
Kataka in her hands, while Bhumidevi should be at his 
feet touching the left foot of the recumbent Visnu: 


Sirah parSve Sriyam devim devaskandhabahuspargSam 
sapadma daksine hastam kataka vamahastam 


padaparSve mahidevim vamodipehra sapsparsSam 
hastenamdaksinenotpalamdhytam vamahastam katakam? 


Another very interesting image from a rock near 
Hampi, Madras , shows Vigygu reclining on his right with 
the usual four-headed figure of Brahma sitting on the 
lotus. But it is of particular interest that two 
female figures attend at his feet. On the authority 
of the Vaikhanasa Agama, they can be said to represent 
Lakgmi and Bhu, thereby identifying it with the 
ViraSayana form of Viggu which is described as, 


padapar$ve Sribhumibhyam padamardakabhyam’ and this 


example thus invalidates Shukla's statement that no 


ViraSayana image has so far been discovered.’ 


Li? oVeikh. he k.hGns XVII 


é- Larousse, Encyclopaedia of Mythology, p.360. 
3. Vaikh.Ag., Ch.XVII. 


4, Shukla,D. Nw, Canons of Hindu Iconography, p.211. 


AIDa 
Pl, XIX. 


VIRASAYANA IMAGE OF VISNU WITH SRI AND BHU AT HIS FEEP (HAMPT) 
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LAKSMT-NARAYANA 


In the Lakgmi-Narayana form of Vigpu, Lakgmi is 
beauty and Viggu is intelligence, the image being the 
union of both. A number of texts refer to this parti- 
cular type, in which, as the name indicates, Visnu 
as Narayaya is always accompanied by Laksgmi. The 
goddess is generally seated on the left thigh of the 
god and her right hand should be thrown around the neck 
of the god, whose left hand in turn should be made to 
embrace. Lakgmi around her waist. In her left hand 
she should hold a lotus. The figure of Siddhi should 
stand near Lakgmi and Narayana with a camara in her 
hand, while below and slightly to the right should be 
the figure of Garuga. The personified weapons (Ayudha 
purugas) Safkha and Cakra will be beside the figure of 
Viggu while in front of him should be two upasakas in 


Anjali mudra, i.e. Brahma and Siva: 


lakgsmi narayapa karyyam su _yuktam divya rupipab 
dakgipastha vibhomurti laksmimurtistu_ vamatah 
daksipakapthalagno' sya vamohastassarojabhyt 
vibhorvama karo _lakgmyab kukgibhaga Sthitisadar 


1. ViSrakarma Sastra, cited by Rao, T.A.G., EHI., vol.I, 
Ded/> - np 
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A sculpture found in the Kappe Chenigaraya's 
temple at Belur seems to follow the above description 
in certain respects. Here Vispu embraces Laksmi with 
his normal lower left hand, and Laksmi also encircles | 
the neck of her husband with her right arm. But 
instead of being represented by their personified forms 
(as has been stated in the ViSvakarma Sastra), the Cakra 
and Gada are worked out as actual weapons. Siddhi 
waves a cauri to the left of the pair while another 
female figure stands beside her holding a sword, a 
shield and a vessel. The image of Garuda with folded 


hands has been sculpted below.+ 


Most of the extant images of Laksmi—narayana, 
otherwise known as Purusottama, seem to have been repro- 
duced on the basis of verses of the Sarada-tilakatantra 
which places Sripurusottama (Vignu) with Kamala (Lakgm1) 
in the lotus seat on Garuda: 


raktaravindamadhyastha garudoparisamsthitam 


dhyayed vallabhaya sardham jagannatham_ jaganmayam 


devam Sripurusottamam kamalaya svahkasthayipahkajam 


bibhatya parirabdham ambujanca tasyam nibande ksanam@ 


ire Rao, Tis Gas EHD vol.l, pp. 259-60; pl.LxxViI. 
2. Saradatilaka Tantra, XVII, 30. 


The Musée Guimet has preserved an eight-armed 
image of Vignu with Lakgmi on his lap, being carried 
by a Garuda. Although all the gestures and attri- 
butes are not in accordance with the formula mentioned 
above, yet the image seems to have followed it ina 
general way. 

At Ajanta, in the Rafgmahal, there are some 
paintings amongst which the most important is a con- 
position representing Visgnu and Laksmi riding through 
the clouds, borne by Garuda.” 

According to N.R. Ray, the Lakgmi-narayapa was 
more in vogue in the Deccan, and Bengal may have 
borrowed it from there. There is a Sloka by Dhéyi 
on the Pavapaduta which suggests that Lakgmi-narayapa 
was the Kuladevata of the Senas (possibly referring to 
Lakgmana Sena's regime) and that homage used to be done 
3 


with songs and dances from the book called 'Vararama'. 


Another type of image which is slightly different 


1. Zimmer, H., ATA., pl.425; No. MG.17469; cf: 
Cousens, H., e Dammar Caves and Monolithic Temples 
of Dharmanath', ASIAR., 1905-06, p.1ll. 

2. Coomaraswamy, A.K., HIIA., pp.100-101. 


3. Ray, N.R., Batigalir Itihasa, pp.660-6l. 


wer 
from the type mentioned above is called 'Laksmi-sahita' 
where Lakgmi and Narayaga, although on the Garuda, 

sit apart. One Specimen is in the collection of the 


Dacca Museum. 


MISCELLANEOUS IMAGES OF VISNU AND LAKSMI 


In the Bas-reliefs of Badami, in a relief called 
'Vigsgu in Vaikugtha', there is a four-armed figure of 
Vigsgu sitting on a high stool while Lakgmi sits on the 
ground like a submissive wife, leaning on him, her 
left elbow resting on his right knee and while her 
right hand holds a lotus (?)./ In another relief, 
Lakgmi sits on the left lap of Viggu who lifts her face 
up with his right hand. Attendants and musicians 
(the woman with lyre being identified with Sarasvati) 
are also depicted on either side. 

In Khajuraho, a beautiful image of Laksgmi holding 
a lotus and standing beside Maunavrati (one who has 


taken a vow of silence) Visnu (as is evident from the 


K 


figure with his finger on his lips) has been found. 


1. Banerji, MASI., XXV, pl.vV,4. 
2. Ib., p.15, pl.X,d. 


3, Govinda Chandra, op.cit.,pe150- 


Sats 
A nance image has pea cdthawrerch which may depict 
the marriage of Vigpu and Lakgmi forming as it were, an 
exact parallel to that of Siva in his Kalyana Sundara 
aspect. The bridegroom form of Viggu is known in the 
south of Kalyana varada, Kalyana vefkate$vara and so 
forth. This sculpture, found near Bundelkhand, is 
now preserved in the municipal museum of Allahabad. 
In this particular specimen, Vigpu is standing in a 
Samabhahga pose facing Lakgmi who clings to him, 
bending her body, with her face slightly uplifted towards 
the face of Visgpu, her right hand embracing the god 
around the waist, while her left hand rests on her hip, 
possibly also holding a lotus stalk. Two Vidyadharas 
above their heads can be seen holding garlands, and a 
female cauri bearer stands beside Lakgmi. Two other 
figures of Visnu in his two different aspects, vamana 
and varaha are depicted on either side of the central 
image.* 
In this context, we may refer to a very modern 


image which definitely depicts the marriage of Vigpu 


and Lakgmi. It is engraved on a stone behind the 


1. JRAS., vol.XXT, 1955, fig.7. 


Pl. XX. 


Vinayaka temple in Kashi. Viggu is four-—armed, 
holding the Safikha and Cakra in two of his hands while 
two other hands hold Laksmi's hand and the lower part 
of his garment. Lakgmi holds Vispu's hand with one 
of her hands, while the other holds a lotus. The 
upper portion may have had the figures of the attending 
gods as remnants of their vahanas, airavata and Nandi 
can still be seen. 
Similarly, an Ardhanarif$vana image of Vispnu (of 
about the sixteenth century A.D. and recovered from 
the-site—of Nepal) which has been preserved in the J 
British Museum, is a late development, following the 
same motif of Siva. The eight-armed figure of Visnu 
on the right holds the Saftkha, gada, padma and possibly 
a cakra, while LakgmI on the left holds a pustaka, padma, 
matuliftga and Satkha. A kneeling figure of Garuda can 
be seen near the feet of Vispnu and strangely enough, a 
tortoise seems to occupy the side of Lakgmi.* A 
Brahmavaivarta Purapa verse may describe such a compo- 


sition as it relates how Krsna of his own will was 


divided into two, the left part being that of a woman, 


1. Karlekar, N.D.;, opscit.; p.5, cols. 1 & 2. 


2. Brit. Mus. 12-15, 2,Brooke Sewell Fund. 
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VISNU-LAKSHI COMBINED (BRITISH MU 


and the right side that of a man: 


svecchaya ca dvidharupo babhuva ha 
strirupa vamabhagam$a daksinam$ab pumansmptakt 


Then follows a long description that depicts Sri as 


the most beautiful woman. 


LAKSMI IN THE VISNUAVATARA COMPOSITIONS 
(a) Varaha Avatara 


The presence of Lakgmi in some of the Visyu- 
avatara compositions is worth noticing. In the 
Varaha avatara, one of the frequently illustrated forms 
of Visgu, Lakgmi figures are sometimes executed 
although Bhudevi is more emphatically reproduced 
(cf: discussion above). 

According to Rao, the sculptural figures comprise 
three different types: (1) Bhuvaraha; (2) Yajna- 
varaha and (3) Pralaya varaha. Purely animal forms 
of this aspect are also represented in the sculptures 


of North India, where the body of Varaha is covered 


with tiny human figures and the Earth goddess is shown 


alin BYP «, Prak.Kh., IT, 30-36. 


Vin ZON 


Pl. XXils 


ARDHA-NARISVARA VISNU 


hanging on by grasping the tusk of the animal. The 
first feature refers to the myth that Devas, asuras, 
yeis and others took shelter in the body of the 
avatara (boar) while the second one shows that it had 
gust rescued the goddess from the nether regions.+ 

In the Vispudharmottara purana Laksmi has no 
place in the Varaha avatara form of Viggu, where only 
Bhudevi appears, npvaraho varaho va kartavyah kgma 
vidharape (or vicdrane).* But the Brahmiya Silpa 
states that Lakgmi should also be depicted by the side 
of the Varaha.° 

The Agnipurane upsets the whole composition by not 
only distinguishing Lakgmi from Sri, but even placing 
the latter on the elbow of the god, which was so long 


allotted to Bhudevi. Thus the Agnipurana says: 


narahgo vatha kartayyo bhiuvaraho gadadibhrt 
daksipe vamake Sarikham lakgmirva padmamevava 


Srirvamakarpurastha tu ksanantau carapanugau’ 


i.e. The incarnation of the terrestrial boar should be 


1, Cf: Banerjea, DHI., p44. 


2. Visdh.P., III,82,10. 
- Mallmann,M.T. Les enseisnments de 
2° l'Acni PurfSina,pp.20-30. 


4. Ag.P., XLIX, 2-3 
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endowed with a human body, carrying a gada and other 
weapons in his right hand and the (divine) conch shell, 
the goddess laksmi or a lotus flower in the left. Sri 
should be represented resting on his elbow and the 
earth and Ananta should follow his footsteps. 

It is not easy to explain how and why Sri came to 
occupy the place which was so long allotted to Bhudevi, 
when she was rescued by Visnu. But certain repro- 
ductions may have followed the Agni Purana description 
in their execution. Thus the Mahabalipuram image, 
which can be ascribed to the seventh century A.D., has 
Many remarkable details. Here the god holds a female 
figure on his right arm and holds her leg& with another 
hand, while another female figure stands in front of him 
with folded hands, her feet still immersed in water and 
her head adorned with a Karanda mukuta. If the latter 
can be identified with Bhu, the other figure could be 


Sri, in accordance with the Agni Purana description of 


the Varaha form of Vispu.* 


is Dutt, wo. a vol.l, Dwl772 
ee RAO,*BHL., vVOlely pleXixXVI. 


~ 
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Another verse from the same chapter gives a some- 


what different description when it says 


caturbahur varahastu $Sesab panitale dhrtab 
dharayam bahuna_ pythvim vamena kamaladharab 
padalagne dhara_karyya pada laksmirvyavasthita> 


that is, Varaha with his four arms holds Sega on his 
palm, Bhu on his arm, while with his left hand he 
holds Kamala (Lakgsmi). The next line says "the 
Earth serves or attends at his feet while Laksgmi is 
prostrate’. The description taken as a whole does 
not convey any sense, for the two goddesses are men- 
tioned twice in the same composition! The only 
possible explanation lies in the probability of an 
error made by the copyist.@ 
But if we take only the first verse into consi- 
deration, then certain images become comprehensible. 
Thus, in the earliest illustration of the Varaha 
Avatara, as it is carved on the fagade of the cave, 
number four, at Udaigiri? the goddess Earth sits on 


the left arm (which is bent at the elbow) of the god 


who has another female figure standing to his right. 


1. AgoP., XLIX., 18f. 


2. Mallmann, M.T., Les Enseignements Iconographiques 


d'Agni Purana, pp. 90. 


iw BaRer hea, DH. , pl. krVs 


On the authority of the verse in question) the latter 


figure may be said to represent Sri Lakgmi. In one 


British Museum specimen, Vismu holds the female figure 
(Laksmi?) by his left hand. 

In the Badami stone relief also, we come across a 
composition where the goddess Earth, instead of 
sitting, is standing on the left arm of the god while 
another female figure with a cauri in her hand, stands 
beside the Varaha, who might be a reproduction of his 
consort $ri-Laksmi. 

Rao mentions two other types of varaha form, 
Yajna and Pralaya varaha on the authority of the 
Vaikhanasa Agama. The former should be of white con- 
plexion and seated on a simhasana with Lakgmi of golden 
yellow colour being on his right, holding a lotus flower 
in her left hand and the right hand resting on the seat. 
On the left side should be seated Bhumidevi of dark 


complexion with a nilotpala in her right hand, the left 


ligld.; Diell, fig.as Morl-+-*Bakierjia, MASI...) vol xxv, 
pl.XVII,b. 


2« Bamergji4; MASI, vol .2xX¥, pl XXV. Here we may refer 
to a beautiful seal from Tipperah bearing a 
Gajalaksmi motif which has another smaller seal with 
the figure of a boar attached to it. Bhoch, vfs, 
‘Excavations at Basarh, post-script', ASIAR., 
1903-04, pp. 120-123, fig.19. 


hand being on the seat. The face of Bhidevi should 
be turned slightly towards the god with an expression 


of wonder in her face. 4 


tasya dakging devi $Sriyam hemabham vamapadam 
samakuneya _dakginam prasaryasinam padmadhara 
vamahastaém vamapar$ve mahimdevim sasyaSyamanibham 
dakgsina padamakufeya vamam prasaryasinam utpala 


dharadaksgina hastam asane nihita vamahastam devam 
k 


ifcit samikgyab vismayotphullalocanam karayet” 


This Yajna varaha form shows a particular ideology 


as the Yajna as a whole is symbolised by the boar and 
its various limbs are supposed to represent the dif- 
ferent limbs (afigas) of the sacrifice.* 

In the Pralaya varaha form of Visgu, only Bhudevi 
appears at his side. The reason, as the name indi- 


cates , is possibly that this composition depicts his 


annihilation of the Asuras and the rescue of the Barth? 


1. Vaikh. Ag., Ch. LVII. 


2. "His feet were the Vedas; his tusks the sacrifidal 
stakes; in his teeth were the offerings; his 
mouth was the pyre; his tongue was the fire; his 
hair was the sacrificial grass; his sacred texts 
were his heads; and he was (endowed with the 
miraculous power of) a great ascetic." Visnu Smypti, 
be F Gi: SBE., VIL, pel. 


3. Vaikh. Ag., Ch. LVII. 


(b) NARASIMEA AVATARA an 


For the Narasipha Avatara form of Vigpu we come 
across a similar description as that of Yajna varaha; | 
Lakgmi and Bhudevi are to be represented on either side, : 
Lakgmi with a lotus in her left hand and Bhudevi carry- 
ing a nilotpala in her right hand, the complexion of 
the respective goddesses being golden yellow and dark, 


as is prescribed in the Vaikhanasa Agama.+ 


But the composition of certain Narasimha images 
can be described as Laksmi Narasimha when the god sits 
on a padmasana with Laksmi on his left thigh with her 
feet hanging down, supported by a lotus. Three hands 
of Vigpu carry the Cakra and $aikha and form the 
abhaya mudra, while the fourth hand embraces» the 
goddess, and the left hand of the goddess carries a 
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lotus while her right hand embraces® her lord. This 


particular type seems to be the giver of happiness 


(lakgminysimha vijnheyam grhinam ca sukhapradan )” and 


1. Vaikh.Ag., Ch. LVI. Cf: Banerji, EISMS., pl.XLVI 
where Lakgmi holds a lotus in her left hand, the 
other half is broken. 


ce Rae, EBL. Yolual, pl. xXbI, p.1835. 


One 13th century Lakgmi Narasipha temple at Bhadravati 
has in the main sanctumia Narasipha image in sukhasana 
with Lakgmi® on his left lap. Arch.Surv.of Mysore, 
1941, Die 


be oF 
< 


is to be reproduced in front of the village (laksgminrsimpha 
Scaiva'api gramasyabhimukhe bhavet) possibly as a 
guardian deity. 

In another composition, both Sri Laksmi and 
Bhidevi are present, but in a completely different 
posture. Thus the Vaikhanasa Agama describes the 
Sthaupa Narasimha (so named possibly because he came 
out of the pillar) form of Visnu, in which, as if to 
appease the wrath of Narasigha, who is engaged in des- 
troying the demon Hirafiyaka$ipu, Sridevi, Bhudevi, 
Narada (with his Vipa) and Prahlada (with his hands 


folded in the @gfijali mudra), should be shown standing 


to his right and left, tasya kopaSantyarthamn par$vayord- 
aksipavamayoh Srimahyam prahladam vandamanam ca 

karayet daksgipe narada vipahastan ... 1 The Siva 
Purana says that Lakgmi was surprised to see Viggu in 
that enraged attitude (laksgmi$capi_ tada_tafica drstva 
vismayagata)* 
wrath as she had never seen him in such a fierce mood 


(lakgmi,rvadati rupam na maya dpgtam kathantu vai).? 


and did not dare to go to appease his 


rhe Vaikh.A °9 Ch. Bvit, p.198; ors Rao, EHL., vol.I, 
plesuiv., found at Eliora. 
Jnana Samh. 


2. Siva P., Ux1,20. 


3. Ib., 333; Cf: Bhag.P., VII,9,2. Cf: a reproduction 
from the bas-reliefs of Badami (Cave III) which has, 
Continued over 


5 
SARASVATI WITH VISHNU , 
Instead of Bhudevi, Sarasvati or Pusti sometimes 
occupies the left side of Vispu along with Sri-Laksmi 
who is represented on his right side. Laksmi and 
Sarasvati have never been identified, but have some-— 
times assumed the same position, and have even, on 
occasion, been confused. Like Laksmi, Sarasvati was 
one of the five mind-born daughters of Brahma who were 
married to Dharmaraga.- Sarasvati, though a consort 
of Brahma now, was known to have been married to 


Narayapa (as is evident from various sculptures) and 


there are stories about Vigpu's negligence towards her 


when he favoured Laksmi.° 


Even nowadays, the legends 

of their eternal strife is common; that is, Sarasvati 
deserts the place where Laksgmi abides. (This myth may 
represent the development of a belief that money (Lakgmi) 


made the wealthy idle and thus bereft of knowledge while 


Footnote 3 continued from previous page. 


among various other figures, a female figure, 
possibly of Laksmi on his left. MASI., XXV, 
pl.XVIII,a. 


1. Mat.P., CLXXI, 29-36. 
2. BVP., Brahm.kh., VI,1; Bhav.P., Madh.kh., ch.xIV 


describes how Narada saw Narayapa with bLaksmi and 
Sarasvati in Vaikhuptha. 


754 
because of their continual studies, those with wisdom 
(Sarasvati) did not have time or tact to earn enough. 
This idea has been beautifully expressed by Kalidasa 
in his RaghuvapSa, nisargabhinnaspadamekasamsthamasmin 
dvayam $risca sarasvatigca.- 

Later texts refer to the strife between Sarasvati, 
Lakgmi and Gafiga, the three wives of Viggu: laksmi 
Sarasvati gafga tisro bharya bervervapi. There is 
also the description of a four-armed image oft Vispu 
with his three wives beside nim.? It is said that 
once Sarasvati cursed Laksgmi and, as a result, Lakgmi 
was born on earth first as the Padmavati river and then 
as Tulasi in the house of King Dharmadhvaja; Tulasi 
was married to jgwrendra Satkhacuda. Satkhacuda 
adorned her with all the jewellery he stole from 
others and according to these texts Lakgmi can be seen 


adorned with this jewellery. The Brahmavaivartta 


Purapa, while referring to Tulasi, describes her as 


1. Ragh., VI,29; Cf: VikramorvaSi, V,24, which also 
expresses a Similar idea: 
parasparavirodhinyo rekasamSraya durlabhan 
sangatam $risarasvatyorbhuyadudbhutaye satam, 
2. BVP., Prak.Kh., VI,17; Devi Bhe.P., 9th Kh., VI,17. 


We Ib. 
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ss Pt, SK : _ Ss 
ativa sundari Syama nyagrodha parimapgala 
yatha dvadaSa vargiya ramya susthirayauvana- 

It also adds that the same goddess was divided into two ; 

as Lakgml and Radhika’, (thus Radhika became a portion of 

Lakgmi). 
Lakgmi and Sarasvatil have often been described as 


being part of each other: 


yatha sarasvati laksmyah Saktistatha 
” A 2 —_ ZL 
laksmiropi sarasvatya stanuvarttate , 


That Lakgmi and Sarasvati were sometimes confused is 

also evident in’the Sripaficaml puja. In the Mahabharata, 
Sripancami seems to be the day dear to Laksmi when 
reverence should be paid to her. But nowadays it is 
Sarasvati who is worshipped on that day, and a verse 

states that on the fifth day of the bright fortnight in 

the month of Magha, which is dear to Sri, one performs ; 


the Sarasvotsava, 


1. Being a plant, her complexion could not have been 
otherwise. Even now, housewives illuminate lamps 
and pay their reverence to Tulasi every evening. 

2. BVP., Prak.Kh., XXXV, 5. | 

Se SBs.4 Ws 


4, 'Yatha tithi tattva Sripancamyam', cf: Poona 
Orientalist, 15 ( ds Dede 


> Mbb.; LI1;229, 51; ef: Bafa GrsS.8u0t., «I11,5; 
Manava Gr.Sut., Th 53 


macghamasi site pakse pancami ya Sriyah pees 


tasyam purvahna eveha karyyah sarasvotsava’, 
On the other hand, on the Kajagari purpima night, when 
people celebrate Laksmi puja, everything is supposed 


to be white 


and this suggests that some confusion 
may have arisen here. 

The verses on iconography in the purapas state 
that Lakgmi and Sarasvati or Pugti should be sculpted 
on either side of Vispu,Srigsca pustigS’ca kartavye 
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par$vayoh padmasamyute” or dadhanam daksine devin Sriyam 


parSve tu bibhratam / sarasvatim vama parSve vee’ But 

the Agamas always replace Sarasvati with Bhumidevi. 

In fact, there is no doubt that the application of the 
respective texts mentioned above is regional in charac- 
ter, the Puranas being followed in the north while the 

Agamas wererecognised in the south. 

PES eT eS ot Es a Se Tos es, etn ee 


1. ‘Iti ca Sastravacanam samudhrvyakh', Poona Or., op.citd, 
pe4. 


2. Sarasvati_is always regarded as being all white 
(MahaSveta, Svetavastra sarvaSukla sarasvati) con- 


forming to her character of a goddess of Learning. 
2. Tia 2. 5 CCLVIII,13 
4. Mallmann,op.cit., PPT 7, 4H. 


5. Several images from Southern and Northern quarters of 
India, belonging to an early period, corroborate this 
view. But gradually the rule was relaxed as is evident 
from some icons which, although they are from the same 
region, depict both Sarasvati (Spooner, D.B., 'Visgu 
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Thus, ih the Puragas, one finds Sarasvati in 
place of Bhudevi. In the Trailokyamohana aspect of : 
Vigpnu, the Agni Purana ascribes a place to Sarasvati 
beside Visnu 


trailokyamohana starksye astabahustudaksine 


cakram khadgap ca musalap afikuSam vamake kare 
Saftkhan SarfigagadapaSan padmavipa samanvite 
lakgmi sarasvati karyye ... i 


In another place the Agni Purana includes even Bhadra and 


Bala with others, 


trailokyamohpair mantraip sthapyas trailokyamohanab 
gadi_daksge Santikaro dvibhujo va caturbhujah 
vamordhve karayeccakram paficajanyam atho 'yadha 
Sripusti_ sapyuktam kuryad balena_saha bhadraya, 2 


In the Vasudeva form of Visgu also, Lakgmi and 


Pugti Sarasvati are placed on his two sides, but are 


not to reach a higher level than the hip of Vasudeva 


Sripusti capi _kartavye padmavipa karanvite 
urunmatrocchrita yame malavidyadharantatha, 3 


Footnote 5 continued from previous page 


images from Rangpur', ASIAR., 1911-12, p.154, pl.LxX,1) 
with her Vina and Bhumi (Ib., fig.2) beside Viggu. 


ibe AgePe; XLIX., 20-el. 
as Le. 9 LXIII,4—-5. 
3. Ib., XLIV,48. 
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The Hayasirga pancaratra illustrates the same idea 
when it states: 

Sripusticapi kartavye padmavipa karanvite 

urumatrocchritayame kificid avarjita tathat 

In numerous representations of Visnu, mostly 
belonging to the period of the Palas and the Sepas, 
Lakgmi and Sarasvati are sculpted on his two sides 
and are no higher than the level of his waist; Laksmi 
holds a camara while Sarasvati plays on her vina.* 

In this context we can refer to an image of 
Vigpu, one "of the most outstanding artistic remains 
of ancient Bengal of the early medieval period". It 
shows the god in lalitasana on the outstretched wings 
of Garuda, holding two lotuses by their stalks; on 
its pericarps are the miniature seated figures of 


Gajalaksmi and Sarasvati playing on her vina.? 


1. Cited by Banerjea, J.N., 'Vigpgu', JISOA, XII, 1945, 
1.75, nel. Cf: Ag.P., XXIV,47-495. 


2. ASIAR., 1906-07, pl.LXXIV,b, from Sohnag. Banerji, 
EloMo, pl.IV, fig.d; pl.XVIII, figs. b & ad. (undated 
inscribed images) pl.XLIII, figs. a,b,c,d; pl.XLIV, 
figs. a,c; Bidya Binod, B.B., ‘Varieties of the 
Vigspu Images', MASI., II, pl.VIII, fig.c. 


3. Bhattasali, N:K., Br.Im. in the Dacca Mus., p.88, 
pl «XXIV Os 
REI 
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It is only with the evolution of time that Lakgmi 
and Sarasvati became closely associated with their 
respective emblems. The images described above depict 
the goddesses with their vipa, camara, etc., but the 
Matsya Purapa, which is earlier than any of these 
images, describes both the divinities simply as holding 
lotuses.+ What is of more importance is that the text 
adds that Prthivi should be reproduced in between the 
two legs of Vasudeva, adhastat prthivi tasya kartavya 
padmamadhyatah.© Thus it affirms the fact that 
Sarasvati was esteemed as Visgu's consort long before 
Bhumidevi, and the older date of the Puranas, which 
ascribe to Sarasvati a position on his left side, cor- 


roborates this view. 


PRIHIVI 


eooMlipther Purapa gives a similar description of 


Bhumidevi who is to be figured between the two legs of 


1. Mat.P., CCLVIII,13; The Ag.P. prescribes padma and 
Vina; cf: Banerji, EISMS., where both the deities 
hold a lotus and a stalk. Cf: Lintel relief of 
a Vaignava temple from Gaur dist. Maldah where four- 
armed Lakgmi and Sarasvati images are on either side. 
Clb... dpd.mcs, Liab) < 


2. Ib., ll. 


the image of the Paravasudeva aspect of Visnu, but 
there is no mention of Lakgmi and Sarasvati. Her 
gaze at the lord seems to be characteristic of their 


relationship 


madhyena trivalibhatgaSobhitena sucaruna 


strirupadharipi ksopi karya tatpadamadhyaga ... 


anudpS$ya_mahikarya devadar$ita vismita 


R.C. Kak tllustrates a well-preserved specimen of 
the above-mentioned type, which is now in the collection 
of the Sri Pratap Singh Museum, where the front hands 
of Vigpu hold a lotus and a conch shell, while the 
back, hands rest on the heads of Cakrapurusa and 
Gadadevi; a halfraised female figure can be seen between 
the legs of the god, and may be identified with the 
Earth goddess. Thus the illustration looks like a 
true image of the description. 

As has already been said, the Vaikhanasa Agama 
replaces Pugti Sarasvati by Bhumi when the Vasudeva 


aspect of Viggu is concerned: 


daivika vasudevam simhasane samasinam caturbhujam 
Satkhacakradharam 


‘lite CL? .. Rao, ELL eo IT, App.C., PPe 66-67. 
2c. Kak, R.C., 


Handbook of the Archaeological and 
Numismatic Sections, p.45, fig.Ao.cl. 
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$ribhimyam sahitam tatha devasya daksipavamayah! 
It further adds, that on the right and the left, there 
should be the images of the gods like Brahma, and in 
addition to him, there should be by the side of 
Balarama, the standing image of Revatidevi, on the 
left of Aniruddha, his consort Uga, and beside 
Pradyumna, his consort Rohini, while on the side of 
Samba should be his consort Indukari. Thus it is 
apparent that the whole composition is more or less 
like that of the Pauranic Vasudeva form except for the 
appearance of Bhidevi in Sarasvati's place. 

The Manasara, which is also a standard manual of 
the SilpaSastra belonging to the south, while elabo- 
rating the iconometrical and decorative elements, 
echoes the same thing, the company of Sri and Bhumi: 
Sribhumi dakgipe vame.@ 

The Silparatna's description is also remarkable 
in its concept of Vigpu as Surya-Narayana where one 


verse mentions the presence of Sri only, but the 


following verse includes both Sri and Dhara, 


Ly Waikhéde .wiCh. LXI. 


2, Manmasara, Ch. LI; Acharyya, P.K., opicit., p.53. 


Sridhara$listapargve.+ 


Only the Vaikhanasa Agama, and no other text on 
iconography, describes some images known as the 
Vaispava dhruvaberas, a distinct class by itself, which 
shows some regional (i.e. southern) bias. These images 
seem to have been instrumental in the rise of a dis- 
tinctive temple architecture, that is the superstructure 
housing all the three principal varieties of Dhruvaberas 
in its three storeys, a characteristic of the southern 
region of India. As far as their origin and develop- 
ments are concerned, they may be seen as a later mani- 
festation of the early medieval period. They were 
much later than the avatara images, as is evident from 
the remark of Banerjea, "The difference between the 
two lies in the fact that we have some evidence regar- 
ding the existence of the former in the later Vedic 


texts, whereas there is none about the existence of 


the latter in them. "< 


1. Silparatna, V,23 & 25. Cf: in this context, Visnu 
as the Sun, supra p.]22/f. For iconographic repro- 
ductions, see Rea, A., 'ChennakeSavasvami temple, 
Sottpalle', ASIAR., 1902-03, p.87; Ib., 1922-23, 
p89, pl.V,d; 1915-16, p.70; p.66, pl.XLIII,a, etc. 


2. Banerjea, DHI., p.383. 


A close survey of these images, i.e. the Vaisnava 
dhruvaberas, which can generally be divided into three 
classes, Yoga, Bhoga and Vira (which are further divided 
in their own respective spheres), would show how Bhumi 
almost became an inseparable companion of Visgnu; in 
most of these images she is given more prominence than 
Lakgmi and occasionally even appears alone with Visgu. 

Thus, in the Yogasthanaka murti,? either Bhrgu and 
Markandeya, or Bhudevi and Markandeya are said to be 
sculpted on the right and left side of Vigynu; there 
is no mention of Sridevi. 

In the Yogasana aspect the same idea prevails, 
tatha mahimarkapgeyam va karayet taduttamam yogasanam.* 

But in the Bhogasthanaka form, Sri and Bhu sit on 


either side of Visgyu: 


dakgine Sriyam prabalabham sthitam daksina padam 
vamam_kifcit kuicitam dakgipe kare kamaladhrtam 
vamam prasarita devam kincit samiksya vame 

Syamabham daksipahastamprasaritamanyenilotpaladhytam 
vamapadam kificit kuficitadevam kifcit samikgya ...° 


1. Vaikh.Ag., Ch.XV. 
Ge Ib., Ch. XVI. 
30 Ibe, Ch. XV. 


1e@. on the right is golden-yellow Sridevi and on the 
left is dark Bhudevi, carrying the lotus and the water- 
lily as their respective attributes. They should 
stand with one leg firmly placed on the ground while the 
other should be slightly bent. Two well-preserved 
illustrations have been found which correspond to this 
description in its main features. 

In the Bhogasana aspect of Vigpu, the god sits on 
a Siphasana with his consorts, LakgmI holding a Kamala 
(lotus) and Bhumidevi with a nilotpala (blue water- 
lily) in their hands respectively. Other descriptions 
are also more or less similar to that of his 
Bhogasthanaka murti with the addition of a Kalpavrksa 
sculpted on the wall. 

An illustration has been found in the Badami Cave 
III, which can be dated back to A.D. 578. It shows 
an innovation, that is, the figure is placed on the 
AdiSesa. Other representations have been discovered 
at the Kailasanatha temple at Conjeeveram; at Ellora 
(Ravana ka Khai); another on a pillar at Veradapparumal 


temple at Dadikkombu in the Madras district.* 


1. Rao, EHL., I, pl.XX; One in the British Museun, 
Brooke Sewell Fund, 6-13.1. 


aus Shukla, De Ne, Op.cits, p.2lo. 


Another form of Visgu, widely known as Virasana,? 
also depicts him as being seated upon a siphasana sup- 
ported by Lakgmi and Bhu kneeling on either side, 


pujakasthane Sridevimvame mahidevim ekajanukra- 


menasayitva. 


Only one example has so far been found amongst the 
ruins of Aihole. In the ViraSayapa aspect, both Bhumi 
and Sri should be placed near the feet of the god, 
padapargve Sibhinibiyse water has already been dis- 
cussed. 

In a late image of KeSava, known as Virayanarayana, 
of Hoysala workmanship, both Sri and Bhumi have been 
sculpted on Visygu's two sides, but the sides seem to 
have been changed. Bhudevi is on the right side with 
paSa and phala while Lakgmi stands on the left with 
phala and padma in her two hands.? 

It may be due to her character as the deity of 


vegetation that Bhudevi has been given a dark complexion 


1. Vaikh.Ag., Ch.XVI. 
2. Shukla, p. ne» Op-cit., p.210. 
3. Vaikh.Ag., Ch.XVII. 
4, Supra .P.238, Pl. xk. 
5. Arch.Surv. Mysore, 1931, p.46. 
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and red clothes, indicative of crops and fertility. 

The ApSumadbhedacama© describes Bhudevi as of a light 
green colour resembling that of the tender sprouts of 
the paddy plant, other attributes being a Karanda mukuta 
and yellow dress. 


(C) KRSNAVATARA 


The south Indian images of Krspa enshrined in 
the Vaigpava temples correspond fully t the Vaikhanasa 
Agama description of Viggu, along with all the Vaigpava 
emblems like cakra, Garuga and conch, but Rukmigi and 
Satyabhama replace Lakgmi and Bhudevi, other postures 
and attributes remaining the same. Most of these 


images in south India are known as Mannar, which means 


1. Syamavarpanibha bhasvadrajiva samalocana 
hemyajnopavita ca dvibhuja ca dvinetraka 
Ssarvabharanasapyukta karapga mukufanvita 
raktamvaradharacaiva daksinahastotpalanvita 


dharapyakytirevamsyat ... 
(Purvakaranagama, Ch.XII). 


2. sasyafikuranibha bhumir nilalaka samanvita 
karandamukutopeta sarvabharagabhusita 
pitamvaradharacawa prasannavadananvita 


padmam vapyutpalam vatha_ubhayor hastayor dhytam 


padmapithaparigfattu_asina va sthitapi va 
(AmSumadbhedagama, Ch. XLIX.) 


one who resembles a king, and king he was amongst the 
avataras of Vispu. 

These images of Rukmini and Satyabhama show the 
natural effect of their husband's exaltation as Vigsnu, 
where Rukmini is Sri incarnate and Satyabhama follows 
Bhudevi in minute details. The Mahabharata says that 
Rukmini was born on earth as a portion of $ri, for the 
gratification of Narayapa, in the line of Bhisgmaka, and 
was the wife of Kyrgya Vasudeva, Narayapa incarnate on 
earth. According to the Harivam$a as well, Rukmini 
is the goddess Sri incarnate, who was born at the 
instance of Brahma, to fulfil some special object. 
Krgpa came and told Bhigmaka, father of Rukmini, that 
she was not an ordinary woman but the goddess Sri who, 
at the time of the descent of Narayana, was asked by 
the gods to go down to earth. Now, to prevent her 
Svayamvara, he (Krgna) has come at the command of Indra 
to see Sri in her human form. fMThen it is told how 


Krgpa ravished Rukmini who was to have married Sifupala.* 


1. Mbh. 1I,61,90; 95 (Poona Ed.) 


2. Hariv. $131; cf: tam dadar$a tada krgpo laksgmip 
saksadiva sthitam 
rupepagryepa sampannam devatayatanantike 
vahperiva Sikhap diptam mayam bhumigatamiva 
prthivimiva gambhiramutthitam prthivitalat 
: Hariv.,116935-36. 


*6, 
This svayamvara of Rukminpi where she received 

Kpspa as her beloved lord seems to be a later adap- 

tation and re-orientation of the Laksmisvayamvara, and 

the idea of the Laksmisvayamvara seems to originate from 

the story of the emergence of Lakgmi from the sea 

and her selection of Viggu as her lord. The Matsya 

Purapa even refers to the composition of a nataka by 

Bharata called Lakgmisvayamvara and to its participants, 


Rambha, Menaka and UrvaSi where UrvaSi acted as Lakgmi 


laksmisvayamvaram nama bharatena pravartitam 
menakam urvaSim rambham urtyateti tada diSat 
nanarta salayam tatra laksmirupena corvaSi 


sa_pururavasap dyrstva nytyanti kamapidita 


(d) RAMAVATARA 


Similarly, in the Ramavatara form of Visgyu, where 
Rama is just another manifestation of Vigpu, Sita seems 


to follow Laksmi in every minute detail, and has even 


been explicitly stated to resemble Sri, 


1. Mat.P., 24.28.39; Cf: Padma Pa, orgti Khana, | 
(V}12,81-82. Later, In the Saduktikarnamrta by 
Sridharadasa, we come across a collection o ive 
verses regarding the Laksmisvayamvara. 
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tasya dakgine sita hemabha Suklamvara vame padmadhari 


dGaksina hasta prasarita daksinam sthitam vamamakuncya 


padamudbandha_kantikuntalam karapgikamakutasapyukta 


va sitadyaksarabijanyat sarvam $rimiva, sitamayonijam 
laksmim vaidehimiti 
Sita has been identified with LakgmI in the Ramayapa,“ 
in the Vispudharmottara Purapa,” 


In the Abhiseka Nataka,” dramatised in six acts, Rama 


and in the Harivap$a.* 


is all along identified with Visgu and he does not 
accept Sita until the Fire god certifies, 


imam bhagavatim lakgmim_ janihi janakatma_jam 


sa _bhavantam anuprapta manugim tanum aSrita 
i.e. ‘know that this daughter is Lakgmi; assuming human 


form, she has come to you'. 
Throughout the Adhyatma Ramayana (considered to 
be a part of the Brahmapda Purapa) Rama is essentially 


the god Vigpu, and Sita, who is abducted by Ravana, is 


1. Vaikh.Ag., Ch.LIX. 


2. Ram., VI,117,27. 


3. Visdh.P., 1,239,41, ramo janardanab sakgat sita 
laksmistathaiva ca 


4. Hariv. 141,129. 
5. Abh«sNat., IV,14. 
6. ID ez VI,29. 


an illusion, while the real Sita, who is identical 
with Lakgmi and Prakrti, does not appear till the end | 
of the book when the fire-ordeal takes place.? 


The commentator on the Ramayana quotes from the 


Padma Purapa on Sita's birth: atha lokeSvari lakgmir 

janakasya pure svatah ... etc. "Now Laksmi, the 

mistress of the world, was born of her own will in the 

city of Janaka, in a beautiful field opened up by her | 

plough under the star in the second half of the month 

of Phalguna".° 
Sri is known as Sita in Gaya according to the | 

Vayupurapa, lakgmi sitabhidhanena.” | 
The Siva Purapa tells a completely different story 

about Sita's birth in the family of Janaka. It is 

narrated how once Ravaga raped Vedavati, who dedicated 

her soul to KeSava and burnt herself with a determi- | 

nation to cause Ravapa's death in her next birth. She 


then went beneath the earth to unite with Vigpu who | 


1. Winternitz, M., Hist. of Sans.Lit., vol.I, pp.578-79. 
ee Muir, OST., IV,465n. 


3. Vap, LVI,58; Srimad Devi Bhg. Book III, Ch.xxx,13, 
where Sita is an incarnation of Lakgmi. 


also felt the same urge to be with her. When Ravana 
went beneath the earth, being fascinated with Laksgmi's 
beauty, he wanted to carry her away, but was driven 
away by Viggu, whom he asked for the favour that he 
would always meet his death at the hands of Vispu. 
Then Ravaga assaulted Rambha, wife of Nalakubera, and 
was cursed to be slain if he assaulted a woman again. 
Later Lakgmi was born as Janaka's daughter, and as 


1 Thus 


Ravaga carried her away, he was slain by Rama. 
it affirms the hypothesis that Rama and Sita are Visnu 
and Lakgmi incarnate on earth. 

But all these stories are mere later developments, 
and so is, according to some, the identification between 
Lekgmi and Sita. Pravarasena, in his Ravapavaha 
clearly distinguishes between the two® and the passage 
referring to Sita and Lakgmi in the Ramayana has been 


considered spurious by Buleke,” but this seems to be 


too far fetched. Various verses, referring to both 


Laksmi and Sita, rather imply some kind of resemblance 


1. Siva.P., Dh.Samh., IX,43=7; BVP., Prak.Kh., XIV, 


2. Pravarasena, Ravanavaha, II,38. 


eIevt a9 


3. Buleke/ Ramakatha, p.271. 


between the two and that of Visnu and Rama,+ which , 
in the long run turned almost into a complete identi- 


fication. It may have developed with the understanding 


1. Cf: @hgaragena divyena livtahgi janakatm@de 
Sobhayisyasi_bhartaram yatha Srivispumavyayan; 
(Ram., II,118,20); 
tamuttamam trilokanamo padmahinamiva Sriyam 
vibhrajamanam vapugam_ ravapah praSaSamsa ha 
raupyakancanavarpabhe pitakauSeya vasini 
kamalanap Subham malam padminiva ca bibhrati 


(cf: the exaltation of Lakgmi _ as Padmini, _Wwearing a 
garland of lotuses padmamalini, in the $ri Sukta, v. 5) 


byl oy Srib kirtib subha laksmirapsara va Subhanane 
bhutirvatvam vararohe ratirva svairacaripi 
(Ib., III,46,15-17); 
ya hi vaiSravane laksmirya candre harivahane 
Sa ravanagrhe ramya (sarva) nityamevanapayini 
Gib. 5-4, 956 uc CtO. 


But one verse states that Lakgmi took the human form 
of Sita in order to kill Ravana - 


sitalaksmirbhavarlvispurdevam krsnab prajavatib 
vadhartham ravanesyeha pravisto manusim tanum 


which supports the es story to a certain 
extent (cf: Ram., 5 5 The Padma Purana 
also says that it was "Lakgmi who was born as arts 
in the family of Janaka. She is here called 
agent 7a (nop born from the womb) and we know how 
$m1 has been ascribed various births from water 
and lotus. Sita is also said to emerge from the 


earth with a lotus in her hand, thus the poet seems 
to visualise her as Lakgmi, 


atha lokeSvari laksmir janakasya pure svatab 


ayonija padmakara balarka-Sata-sannibha 
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that Rama was a portion of Visyu. Thus in the 
Ramayana the commentator comments on the words "Thou 
art Vispu" (Visnu tvam hi sanatahab) as anena sitayah 
laksmitvam sphutam evoktam / taduktam paraSarena 
rachavatve'bhavat Sita Rukmini Krishna-janmani iti, 
"By this it was clearly affirmed that Sita was Lakgmi. 
ParaSara says: "In the god's life as Rama, she became 


sita, and in his birth as Krishna [she became] Rukmini". 


DATTATREYA 


The Markandeya Purapa refers to Lakgmi as the 
wife of the Rgi Dattatreya, one of the CaturvimSarupas 
of Visygu, and it narrates how the gods, once harassed 
by the Qsuras, took refuge in his aSrama and, being 


attracted by the beauty of his wife Lakgmi, placed her 


on their heads and carried her away. As Laksmi was 


Footnote continued from previous page. 


Even the Vedic character of a goddess called Sita, 
as she appears in the Reveda (IV,57,6) as a deity 
presiding over agriculture or the fruits, could _ 
have caused this obvious resemblance between Sita 
and Laksmi. 


Le Muirs 7. 5° OST.,7IV,. p.460. 
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thus placed on their heads, the gods became victorious.- 
But it is only in a special sense that Dattatreya 
is an incarnation of Vigpu; usually he is an incar- 
nation of all the three deities of the Hindu Trinity 
and iconographic references are also in accordance with 
that presumption. 
But in the Agni Purapa, we come across an ardhaSloka, — 
bearing a reference to the iconographic representation 
of Dattatreya accompanied by Sri on his lap, 


dattatreya dvibahuhsyad vamotsahge Sriya saha 


although any early representation conforming to this 
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description is yet to be found. 


HARIHARA 


Another particular type of image, a composite 
= 


form of Hari and Hara, known variously as Haryardha 


1. Mark.P., XVIII-XIx. Then there is a discussion on 
the different stations of Lakgmi. 


2. Ag.P., XLIX,27. 


3. Uttarakamikagama, as quoted by Rao, EHI., II, 
App.-B.,; pp. 165-70. 
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or Hariharat in the Saivite texts and HariSafkara“ / 
or Sivanarayana” in the Vaispavite texts, has been : 
represented in the iconoplastic art of India. 

There is an interesting story about the origin 
of this image in the Harivamga.* It narrates how after | 
a combat between Vigpnu and Mahadeva, at Brahma's inter- 
vention, Mahadeva went into Krsya's body and recog- 
nised himself there and they embraced each other. 


Only Brahma noticed this inter-communion; he then went 


to Markandeya and elaborated a peculiar dream he had 
dreamt where Kfpspa appeared with a hatchet while 
Mahadeva had a conch shell, disc and blue complexion, 
Krsna possessing the bull while Siva was mounted on the 4 
Garuga. Brahma wanted to know the significance of 
this dream. 
Markaggdeya explained that the dream meant that 


there is no difference whatsoever between the two per- 


sonalities. He who is Viggu is Mahadeva and Brahma, 


1. Silparatna, Ib., p.168. 
Ce Ag.P., Ch. XLIX, 24-25. 
36 Mat.P., Gux,2i. 


4 Harive 7,125. 
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all are one and the same, they have evolved from the 
same source. Half masculine and half feminine, they 
absorb themselves everywhere and in every object. 
To Mahadeva, Krspa is great, to Krgyga, Mahadeva is 
great. They are of undivided origin and rule the 
universe with the same object, the symbol of unity in 
variety, the beloved of Lakgmi and of Uma, etc., etc. 
The Vamana Purana tells a different story, 
although with the same conviction. Once, to convince 
a psi that he and Siva were the same and that Siva 
resided in his own self, Vigspu appeared to him in this 
dual aspect. In the Visnu Purana, Visgu tells Siva: 
‘you are fit to apprehend that you are not distinct from 
me, that which I am, thou art and that is also this 
world! .* Thus all these stories seem to convey the 


fact that this composite image is to represent the 


pita Van.P. Rey, 20-32 


Gel VAS Pe Fri 25.2 According to Rao, in this particular 
ype of image, Hari replaces Devi who is always por- 
trayed_as the other half of Siva in his 
Ardhanarif$vara aspect. Vigsnu is also viewed as the 
prakrti tattva (EHI., I, p.332) and this recalls the 
story of Heie taking the guise of Mohini which 
enraptured Siva. 
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compromise that the two sects, the Vaisnavas and the 
Saivas, arrived at. 

As the name indicates, the left side of this 
variety of images is possessed of all the character- 
istics of Visnu while the other side should have every 
peculiarity of Siva. Even in the Mahotsavas in the 
temple of Harihara, the vehicles, decorations and 
ceremonies are alternately those that are peculiar to 
Siva and to Visnu respectively and these festivals are 
attended by both the Vaispavas and the Saivas. But as 
far as the details are concerned, the texts differ 
with regard to the position and nature of the emblems 
to be held by the hands, and so do the different 


sculptural representations.+ 


In the Agni Puraya, HariSafkara is a member of 
the troop of Hari (Harer gana), as it is quite explicitly 
described in the chapter which concerns only Visgu 
and his surroundings; i.e. under this form (Harihara), 
Hari takes the trident and the javelin in his right 


hands, adopting the characteristics of Rudra and KeSava. 


The Agni Purana adds another interesting feature, i.e. 


1. Mallmann, M.T., op.cit., pp.46-47. 
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the presence of Lakgmi and Gauri (the two respective 


consorts on two respective sides)4 


hariSafkaro harip Sulasrpgtidhari daksge ca gada- 
cakradharopare 
rudra_keSavo laksmafgo gauri-laksmi_ samanvitah 


which is totally absent in other Puranic descriptions. 
The actual reproductions of Harihara are not 
numerous and we have come across only a few murtis 
where Lakgmi and Gauri have been portrayed on either 
side of the central figure. Thus , in a panel found 
in the lower cave temple at Badami, the upper right 
and left hands of the composite image hold a para&Su 
with a snake around it and a Safkha, the lower right 
is broken while the left is on the thigh. Parvati 
and Laksmi can be seen standing on the Hara and the 
Hari part respectively, carrying a lotus in one hand 
with the other hanging down. Garuda and Vrga, the 
two vahanas, have also been executed in between the 


3 


central figure and their respective consorts. 


ait, Ag.Pe, XLIX, C4—25. 
2. Mat.P., COCLX. 


Due Rao, EHL., halos pl.XCIX; ers Banerji, MASI.;, XXV, 
pl. Til;s. 


Another such well-preserved image from Poona 
representing Harihara, a specimen of Calukyan art, 
shows the triSula and akgamala (rosary) in his right 
hands and the gada in one of the left hands, the other 
one being broken. Two vahanas, as are prescribed in 
the Vignpudharmottara purana, are kneeling near the feet 
while Lakgmi seems to carry a $afkha (and not a phala 
as is said by Rao) and an indistinct object in two of 
her hands, while Parvati carries a padma and a phala. 
It is significant that there seems to be a lotus pedestal 
under Laksmi's feet, but it is lacking in the Parvati 
image. The padabhatiga of Lakgmi is also different from 


that of Parvati.+ 


KALYANA SUNDARA 


All these four personalities (i.e. Siva, Visnu, 
Parvati and Lakgmi) are represented together in the 
Kalyana-Sundara_murti of Siva, although in a completely 
different way. This particular type depicts the 


the marriage ceremony of Siva and Parvati that took 


dite re., pl.e. 


place in the presence of all the celestial beings. 

The legend of the marriage of Siva and Parvati 
has been described in the Puranas, and this Saiva 
theme seems to have been quite popular with the 
sculptors who reproduced it at least four times at 
Ellora. But although the Vispgu figure is sculpted 
in all the early images (merely as a spectator), 
Lakgmi is absent, and the Kanyadana ceremony seems to 
be carried out by Himavan, father of Parvati, and not 
by Vispu, as is stated in the Agamas. 

Thus, in the panel from the RameSvara temple, 
Ellora (600 A.D.), the male figure standing in between 
Siva and Parvati and pouring water, and the female 
standing behind Parvati and touching her shoulder, 


who have been identified by Rao- 


as Vigyu and Laksni, 
seem to represent Himavan and Mena in reality, as the 
figure of Viggu holding his emblem, the Safhkha, can be 
seen on the right as a mere observer. That Himavan 
was the chief person to hand over his daughter is more 
obvious from another sculpture on the left side of the 


above-mentioned panel, which depicts the scene where Brahma 


seems to approach Himavan to make the engagement final.© 


1. Rao, EHI., II, pt.l, peZ49. 


2. SenGupta, R.C., 'The panels of Kalyana Sundara Murti 
at Ellora', Lalit Kala, vol.Vii, pp.14-15,17; pl.IV, 
figs. 1&2. 


The B&addmi bas—relief also supplies us with a 
similar image where Visnu can be seen as holding the 
gada, the Satkha and the ¢akra while Himavan performs 
the lustre. Lakgmi is still absent from the scene. 

But in the period of the introduction of the 
Agamas, Visnu and Lakgmi both appeared in the scene and 
not as inactive observers, but to perform the act of 
Kanyadana. According to the descriptions given in the 


@ 


Purvakarapagama“ and the Uttarakamikagama,” in the scene 
of the marriage of Parvati with Siva, Siva and Parvati 
should form the central figures facing east.  lLakgmi 
Should be standing behind the back of the bride touching 
her at the waist, indicating that she is handing her 
over to her lord, while Viggu should be standing in the 
background between Siva and Parvati with a golden pot 

of water ready to pour in the ceremony of giving the 
pride to the bridegroom. The ApSumadbhadagama’ and 

2 


following it the Silparatna~ refer to Bhu along with 


1. Banerji, MASI., XXV, pl.IV,a. 
2. Purvakaranagama, Ch. XI. 

3. Uttarakamikagama, Ch. LVIII. 
4, AmSumadbhedagama, Ch. VIII. 


5. Silparatna, Ch. XXII. 


eS, 
Sri standing beside Parvati and performing the act of 
Kanyadana, but no early reproduction portraying both 

Sri and BhU has so far been discovered.? 

All these texts inform us that the Visyu and 
Laksmi images should be shorter in height, thereby 
enhancing the importance of Siva and Parvati as the 
main figures. The sculptors also seem to follow 
these descriptions in executing the Kalyanasundara 
images. 

In the Elephanta Panel,* although Himavan is 
still present in the act of giving his daughter to 
Siva, Vigpu is also seen standing on the left with a 
big pitcher in his upraised hands. Lakgmi can also 
be seen standing behind with her hands touching 
Parvati's back. The presence of Himavan proves that 
the old tradition was still being followed. 


But in the Dumarena or Sita-ki-Nahani Panel 


1. But I have come across_a late sixteenth century mural 
painting found at Maftancheri which depicts Vigygu 
in procession with his wives Sri_and Bhu; another 
panel shows him as giving away Parvati to Siva. 
Achan, P. Anujan, 'The marriage scene of Uma as 
depicted on the walls of Matfancheri Palace of 
Cochin', JISOA., June, 1935, pl.III, 1 & 2. 


2. SenGupta, R.C., op.cit., Lalit Kala, vol.VII, 
plavi, £132.5.% 


(Eighth century A.D.) Himavan is totally eliminated, 
and instead, Visyu and Lakgsmi have been introduced to 
act as the guardians of Parvati. "The Dumarena thus 
marks the point of departure between the older icono- 
graphic formulations and the new ones formulated in 
the eighth century when the Agamas were beginning to 
influence the iconography of the Hindus." In this 
sculpture, in addition to Laksmi and Vigyu, who are 
found standing on one side, all the celestial beings 
can be seen on their respective vahanas, including 
Varuna on his makara, ete.” 
A very fine sculpture from Tanjore, of a late 
period, seems to follow the Agama injunctions in minute 
details. Durga holds Siva's right hand with her right 
hand while Laksmi stands on her right, embracing her 
waist with her left hand, and Vispnu stands beside 
Lakgmi holding the Safkha and cakra, the other hand 
being in the varada mudra. Durga's undergarment, 
indicated in wavy lines, is a dukulavasana or a silk 


garment, as is described in the Puravakaranagama. 


Visgu's description is also in accordance with the 


l. Ib., pel. 


2. Ib., pl.V, fig.4. Cf: Burgess, ‘Elura Cave 
Temples', ASWI, vol.V, pl.XXXVI,1l. 


Puravakaranagama, standing in a samabhafga pose with 
kiritamukuta, keyura, katakahara, etc. 

But what is significant is that although in all 
the Agamas and in the Silparatna, Parvati is supposed 
to stand on Siva's left, in actual representations, 
she is found on his right; only in a few reproductions 
does she occupy the left side of Siva. 

A study of the Kalyana-sundaramurtis reveals. the 
changes that took place in the existing patterns in 
the panels and undoubtedly exhibits the reconciliation 
between the two rival creeds, the Saivas and the 
Vaisnavas. In the Badami hwhasreliefs and in the 
RameSvara cave temple, Visygu is just an attendant god 
and is still in a subordinate position in the Elephanta 
panel. But in the Dumarlena panel, he and Lakgmi 
are the guardians of Parvati. Similarly, in the 
DaSavatara cave, Vigpu holds the water-pot ready to 
pour water on Siva's head. He was given Such impor- 
tance that in certain sculptures from Madura, he is the 


only god to be seen in the main portion? and is of the 


Is Fp. 5 fies. 


ae, fosar Ligs6s EAL «, vols il pepl C11 ;"* ELSES... plaxcy, 
fig.c. 


3. Rao, EHI., vol.II, pk.CVI and CVII. 


same height as Siva. Thus the honourable position 
that he held in the marriage of Siva, shows the 


extent of rapprochement. 
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CONCLUSION 


In the foregoing pages an attempt has been made to trace 
the history of the worship of Sri, who later assumed the name 
of Laksmi as well. This study tries to determine how the 
cult originated and evolved through the ages, so as to portray 


the goddess in a proper perspective and thus arrive at a better 


understanding of some of the problems involved. 

From early times, man in his natural urge to survive, 
required protection from calamities and felt the need for food 
and other necessities of life. He felt the presence of some 
supernatural power that could fulfill his desires and thus 
became an objeut of worship. He wondered at the creative 
power of the earth and deified and worshipped her. In the Vedic 
period, he discovered the type of literature which could give 
expression to his thoughts and feelings, and all these desires 
were manifested in the Vedic Samhitas. The word sri, which 
conveyed the sense of glory and fame, beauty and adornment, royal 
Majesty and especially fertility, seems to include all these 
concepts. Individual deities were called upon to bestow upon 
the worshippers this sri, which subsequently assumed the form of 
a goddess born from the head of Brahma. The story as it is 


related in the Satapatha Brahmana,* shows how the whole concept 


1. S.Bre, xi,4,3,1ff- 
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of well-being was embodied in the beautiful figure of Sri. The 
idea underlying this concept of Sri is that of good fortune, the 
meaning of which, however, varies from person to person. To 
Agni it meant food; to Soma : royal power; to Varuna : universal 
sovereignty; to Mitra : noble rank; to Indra : power; to Savitr :; 
dominion; to Pusan : wealth; to Sarasvati : prosperity; and to 
Tvastr : beauty. All these wishes are granted, according to the 
needs of men, by Prajapati, in the visual form of Sri. 

Another Vedic synonym for prosperity and well-being, i.e. 
Laksmi, gradually merged into the Sri concept. In the Vajasaneyi 
Samhita, they are still two different entities, but become united 
in the Srisakta. Even at a later period, Sri and Laksmi are 
sometimes mentioned separately, but this is not necessarily in 
conflict with their essential identity. 

In the Srisukta, Sri-Laksmi, now fully identified, assumes a 
concrete shape, a concept that was already inherent in the prim- 
itive cult of the Mother Goddess, which again embodies the concept 
of the Earth Mother and consequently of that of that of the Fert~ 
ility Goddess. Certain Vedic divinities, especially Prthivi (the 
Vedic modification of the primitive Earth spirit), along with 
Aditi, Sinivali, Kuhi, Raka and others, played a role, although 


a somewhat marginal one. 
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This overall concept is first revealed in the Epics and 
the Puranas. Whatever was implicit in the Srisikta became 
explicit in this later literature. Multiple stories came into 
being, partly in connexion with her many births; to emphasise 
her divine character, a miraculous birth from the ocean is 


attributed to her, and to remind one of her association with the 


human world, she is said to be descended from Daksa and Prasitti, 
or of Bhrgu and Khyati. Her union with Visnu, which is the 
result of a gradual process, achieves its full confirmation. 
Even now, this union is looked upon as one of perfection. In 
addition, the sense of beauty is closely associated with her, as 
wealth and glory and fortune confer beauty. Eventually all the 
lovely maidens are modelled after her. 

Owing to her great popularity as a giver of fortune, Sri- 
Laksmi has found a prominent place in the history of Indian 
iconography, which depicts her alone as well as with other 
wealth-giving deities. As a devout wife she is also sculpted 
beside Visnu. However, all her extant images make it distinctly 
clear that in his presence her individual importance is diminished 
accordingly, and this is shown by a reduction in the number of 
her arms, and the overall proportional reduction in her relative 
a res presenting her as an appendage to her husband. Thus a | 
Sri has gained much of her recognition as an individual goddess, 


where her most profound aspect, ieee. the capacity of bestowing 


1. Cf: Pl. XoOGIT . 


293 4a 
Pl. XXXII. 
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KALYANA SUNDARA IMAGE OF SIVA WITH VISNU AND SRI-LAKSNI 


not 


good fortune is appreciated and has encouraged the execution of 
her images on the walls and niches of temples and the gateways 
of religious buildings, both of Vaisnava and Saiva origin, and 
also on coins and seals issued by kings, whatever may have been 
their cult affiliations. In her own right, she has been, and 
still is, a recognised goddess in Hinduism. 
The modern images of Sri-Laksmi, whieh are also executed 
for the purpose of worship, do not differ mich from her icons 4 
prevalent in older days. They depict her with her conventional - 
(ie-e. the padma, bilva,amrtaghata and Safkha) to which they add 
an ornamental container (known as Laksmi-jhanpi in Bengal) 
believed to confer all the boons, thus soditiiale hae of the : 


cornucopia; she carries a sindura holder as well, which 


characterises her as a devout wife, and in addition to all 


these, a new vahana (traditional with all Hindu deities) has 
been attributed to her in the form of an owl. 

How an owl came to occupy such a position is a matter of 
speculation. The occurrence is of a very late date and there 


is absolutely no evidence to trace its origin. The owl is an 


well-known emblem of Pallas Athena who bears a good deal of 
1 


resemblance to Laksmi, but that does not seem to provide an explanation. 


1. Thus Athena is a deity of wisdom whereas Sri's brahmasri aspect 
cannot be totally disregarded; this aspect is even more pro- 
nounced in some images where Sri holds a manuscript in her hand. 


TO BE CONTINUED OVERLEA?Y. 
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Pl. XXIV. 


A TWENTIETH CENTURY IMAGE OF SRI-LAKSMI 
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One might try to seek its origin in a Sddhanamala passage which 
prescribes a pecaka (owl) as a seat of Varahi. Though Laksmi 
can be identified with Varahi in her aspect of being a consort 

of Visnu (Varaha), it seems that such an explanation is rather 
fardfetched> The most plausible as well as the simplest reason 
for such an association may well be the fact the owl generally 
perches on granaries while Sri is the deity of harvest. Another 
additional explanation that might have enforced this connection 
is that owl is a. night bird and during Sri-Laksmi's puja 
festivals, Laksmi is said to descend on earth and visit the 
houses of her devotees at night. This might have prompted the 


idea of her alighting on earth riding on an owl, the night bird. 


Like Athena, Sri is borm of Brahma's head; Athena is called all- 
bedewing, indicating that she is a Adess of moisture, Laksmi 

is called ardra in the Sristkta; Athena presides over agricultural 
inventions, Laksmi is evolved as an agricultural goddess; Athena 
is always dressed in an_armour and Lakgmi as Vijaya-Laksmi, is 
reproduced in a Channavira i.e. warrior's dress. Sri has been 
also represented on Gupta coins as a true copy of Athena, depicted 
on Indo-Greek coins. There are , however, also very striking 
differences. Furthermore, as the presence of the owl as a vahana 
is of recent origin, it seems unlikely to connect it with Pallas 
Athene, who is unlikely to have been known in India from the 

Gupta period. 


4 (eHallmann,op.cit. pe151,f.ne35. 
An Agni Purana passage describes Camunda as uluka vadana, 
but according to Mallmann the description should be uluka vanhana 
and this is further strengthened by a British Museum image 
(no.72-7-1-83) where an owl can be noticed near the feet of 
Camunda. ise AgePe P.,Cxxxiv; Hallmann, M.T., Les enseignements 


iconographiques de de l'Agni purana, p.153. 
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Thus Sri-Laksmi is represented in modern India where religious 
festivals are held in her honour. Owing to her immense popularity, 


she is invoked throughout the year. All the blessings that one 
can desire flow from her: 

‘yathadesa_cakaéradsau tasmallaksmim samarcayet 

Sriyam dad&ti vipulam pustim medham yasobalam 


arcita bhagavatpatni tasmallaksmip Samarcayet . 


and so says the Mahabharata that if one performs all the rites, one 
soon wins success; as the sun embraces the east, the goddess of 
prosperity enbraces him (abhivartati lakeniotap pracimiva divakarah).“ 
Of all the celebrations, the Kojagari Laksmi puja, held in the 

month of Asvina in the eastern part and the Dipavali (the illumination 


of lights) in the western part of India, are the most remarkable 


? 


ones. The details of both festivals are very similar in nature 7 


and the idea of the latter was possibly borrowed from the older 


practice of the former which seems to be a modern version of the 2 


hk 
Kaumudi-Mahotsava mentioned in the Mudraraksasa of Visakhadatta. 


Laksmi is also worshipped in association with Visnu which are mostly 
observed by women; this testifies to the fact that her character 


as a wife of Visnu is not totally disregarded. 
a SS 7 A SS S| 


five Kurma Pe 1i1,21=22. 
2e Mbhe, V,135,31- _ 
3e The festival of Dipavali is significant in another respect as 
on the very day when Lakgmi is worshipped in the western part, 
in the eastern part, Kali, a manifestation of Durga is venerated. 


Could it possibly throw some light on the relation between the 
two goddesses! 


Visdkhadatta, Mudraraksasa, Act.iii,3,4,53; Mbh.,i,121,1. 
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Different days are prescribed in various texts for the worship 


f- - -4 . 
of Sri-Laksmi. The Atri Samhita says that one is blessed with | 


happiness if Laksmi is worshipped on a Friday! Tuesdays are | 


prescribed by the Brahmavaivartta Purana and the Devi Bhagavata Puranas 


The Siva Purana says that one should venerate her on a Monday 


(somvare ca laksmyadim sampadartham yajed budhak): But at present, 


the most common practice is to worship her on a Thursday of the 
bright half of the month (pratyabdam pujayellaksmim suklapakse 
gurordine). It is evident thereby how her importance as a 
benevolent goddess is generally accepted. 

In spite of all these celebrations and eulogies in her honour, 
Sri-Laksmi did not truly transcend the materialistic barrier and 
reach the world of higher spiritual realisation. She could not 
rival Durga in all her magnitude. It is due to her being the 
very personification of wealth and riches, the centre of material 
needs and aims, which, though bringing closer to the human heart 
(as, unlike other deities, she is venerated at every house in every 
evening), could not elevate her to a position beyond the extent 


of this earthy world. She is condemned as fickle (cancala)as 


wealth is not everlasting; in along passage in the Kadambari, 


1. Atri Sagh., XLVII,16. 


2. BVP. Prak.Kh.xxxvi,1; Devi Bhg.P.Kh.ix, 39,27-29. 


5. Siva PR. Vidyesvana Somh., 12,29. 
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she is described as so unstable that even in a picture she moves 
and it says that if she clings to Narayana, it is only that 

she may enjoy his constant change of forms (vyuhas and avatare ys 
She is compared with a courtesan staying in the crown of the king 


fas A ’ ~s mate 2 
(bhupala-mukuti-viharana-vyapara-panyarganam) dnd. te, TCR wie 


malice and hatred, greediness and arrogance. She has been 


attributed to a world of pleasure completely detached from the 
world of greater realisations. This finds an echo in the Vairagya 
Sataka where the poet, who denounces the world to become a yogin 
after his life-long lessons from experiences and observations, 
begs Sri-Laksmi not to be kind to hin, 

matarlaksmi bhajasvakamcidparam 

bhaktankgini masma_ bhirbhogesu_sprhayalavastava 

vase ka nihsprhanam asi; 
iee. 'O mother Laksmi, serve (thou) someone else, do not be longing 
for me. Those who desire enjoyment are subject to thee, but what 
art thou to us who are dree from desires?! 

Thus, the whole survey demonstrates how the materialistic 

factors which lead to the conception of Laksmi-Sri, on the one 


hand endow the goddess with unlimited power, on the other hand 


constitute a barrier to the achievement of real spiritual greatness. 


1. Banabhatta, Kadambari,210'ff. 


2. Bhartrhari, Sragara Sataka, 19. 


3. Ibe Vairagya Sataka, 93. 


HPPENDIX 


DIFFERENT STORTES. OF THE ORIGIN oF $RT-LAKSMT 4 


Sri-Laksmi, in later times, was credited with mul- 
tiple origins-and relations. Of the many 1e¥cnds concerning | 
the origin of Sri-Laksni , the best known account seems to be Fa 
the churning’ of the ocean narrated in the two great Epics as 
well as in certain Puranas. , 

But Farasara says* that her first birth was as the ~ 


daughter of Bhrgu and Khyati, and that it was only at a sub- 


sequent period that she was. produced from the sea. Thus goes 
~~ 

the Visnu.Purana. 'The divinities Dhatr and Vidhatr were born 

of Bhrgu and Khyati, as«was a daughter, Sri, the wife of 


5 
a 


Narayana, the god of gods'.“ The Brahmanda Purana also 


had two sons by Narayana called Bala and Upmada. But the 3 
Vayu Purana calls them Bala and Utsaha, and mentions the ss 
sky-going (horses) as her mind-born sons: tasyastu manasah 


putra ye canye divyacarinah 1 Ye vahanti vimanani devanam 


Peete Pi. ge Tae De 59% 


Ce Les, as 8, pe 


3. Brahmanda P., I, 2, 1-3. 


pupya-karmanan.” 
In the Mahabharata as well, the sky-going horses are | 


the spiritual sons of Laksmi, and Dhata and. Vidhata are her. 
two brothers? but. here Brahma is said to be her father, 
tayorev svasa_devi_laksmih padmagrha Subha 1 tasyastu nanasah 
putrasturaga vyomacarinah.* ark 


The HarivamSa says that $ri was born of Brahma's _ 


neditation, the prolific and noble Sri, being adorned with ae _ 
lotus of hundred petals. One of the verses of the Matsya — a 
Purana says that Brahnia created five maids: Laksmni, Marutvati , 
Sadhya, ViSvesa and Sarasvati.* : ; 0 


Now, all these stories about. Sri-Laksmi's relation s 
with Brahma and Dhata and. Vidhata’seem to be gust the continu 


ation of an older tradition, recorded in‘ the Satapatha Brahm wna 
which made her the daughter of Prajapati.? ~ 


1. Va. B., XXVIII, 93: This association of SriLlaksmi with © 4] 
horses is reminiscent ofan account in the $rimaddevi i tr 
Bhagavatan , which describés how Sri was»enchanted by the “| 
horse Uccaisravas (referred to as her brother because of mds 
its birth fromthe ocean along ‘with Lakgmi-at the time | 
of the churning of the-ocean) and did not pay.any attention 
to_.Hari, who cursed her to bé born.as a mare. Cf.” 
Srimad Devi Bhagavatam, VI, 27, 52ff. 


2. Mbh., I, 66, 51. 
3. Hariv., [fif,20,6. 

4. Mat. P., OLXXT, 32. 
5. $Br., XI, 4, 3, iff. ot Nie. ee 


an : 
Brahma is the father of Lakgmi in these texts, 
again it is Brahma who created Bhrgu, father of Sri, as it 


is said in the Visnudharmottara Purana which continues: 


bhrgeva ca_dadau Khyatim rupena pratima Subham-....Sriyam 
ca_janayamasa_khacaramSca turangaman 1 bhrguh pradaccriyan ap 
devin rajannarayanasya ca 1 tasyam samjanyamasa balogmadau- 
madotkatau,* Then Bhrgu was given the beautiful a 
Sri and sky-going horses were born 1 Bhrgu offered Sri Lent: ae 
Narayana, Bala and Ugmada were born of them. eee 

At the same time another common tradition seems to. 
be Lakgmi's birth in the family of Daksa. Prajapati, where shies 


a ' 


_is one of his many daughters (the number, of which vary in VE 


various texts). The Mahabharata tries to justify the relation 


+ 


. ship by stating that Daksa and his wife Prasuti were born fro 


the right and left toe of Brahma ,° and Daksa seems to inherit 


1. Visdh. P., I, 107, 71-72. Cf: a place called Bhrgukaccha 
(Broach, Baryeaza of Periplus) where Bhrgu performed vag 
asceticism and.which Kaccha supported, was known as an ; 
abode of Sri. (Sk. P., V, 3, 182, 184). 


2. Vig. F., 1, 7, 21; Mark. Bs L, 20-21; Garuda Fos ve 
m9 3 Padma P., I, oe 183; 'v , 8, 195". path 
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much of the mythology of Prajapati.? Im the legend, Laksmi,. _ 
along with nine other daughters (Kirti, Dhrti, Medha, Fugti, — 
Sraddha, Kriya, Buddhi, Mati and Lajja) was married to ce 
Dharma.“ Sometimes the number increases to thirteen. Ae % 
Now as far as this dual birth of Sri-Laksmi is 

concerned, it may be assumed, that an unsuccessful attempt — 


was made to maintain the separate identities of Sri and Laksmi 


She seems.to be Sri when she is a daughter of Bhrgu and Khyati- 


-... (dhatr-vidhatarau bhrgoh khyatir astyata 1 Sriyamca 
devadevasya patni narayanasya ca 17 devam dhata Vidhatarau. © 
tayor jyestha_tu bhagini devi Srirlokabhavini 1 satu . | 


bag! 
narayanam devan patnimasadya Sobhana 1 narayahatmajau tasyam — 
balonmadau vyajayatam),' Dhata and Viahata are her brothers 
and She is married to the Supreme God Narayana and gives birth’ 


to Bala & Unmada. : | * 


Now, if we. take account of the verses where she is 


a. 
“ee < 


1. Now all these stories seem to be an incessant attempt to _~ 
stress upon the fact that everything proceeded from Brahma © 
“Prajapati, the creator and also to associate Lakgmi with | w. 
this human world. This finds support in a VaywiBurana  ._ 
passage 'svayambhuva sutayam' (Laksmi, Sraddha, Medh¥ etc.) 
‘tu_prasutyam lokamatarah' which means that _the lokamata ~~ 
gave birth to the svayambhUr daughters. (Va..P, 10, 22). 

é. Vis. F., I, 7, 23; Visdh. P., I, 107, 90-94. 
3. Cf: Vis..P-; 1, 8, 14; Padma P., I, 4,.1;.V, 4, 1. 


4. Cf: Brahmanda P., I, 12, 2-3; Va. P., XXVIII, 1-2. 
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born of Daksa, she is always named Laksmi along with Sraddha, © 


Lajja, Darti, Pugti, Med@ha, Kriya, Buddhi, Vapu, Santi, Radhi, 


1 . - e | 


Kirti, and so on.” The Visnudharmottara Purana also testifies © 


that as Daksa's daughter, she is always Laksmi and asa _ 
daughter of Bhrgu, she is Sri. 


Sri and Laksmi are even married to different persons. 
Sri is always called Narayana-varapriya, patni Narayanasya, 
whereas Laksmi is married to Dharma. 7 


That Sri and Lakgmi were also differentiated an 


various other times is apparent. from a number of references 
to them. One passage in the Mahabharata states: 'Hri, Sri, 


Kirti, Dyuti, Pusti, Uma, Laksmi and Sarasvati protect thee'.? 


we 


In another place, Visnu says to Narada: ‘Behold also Sri 
and Laksmi and Kirti, and the Earth with her hump'.* §ri 
and Laksmi are also distinctly mentioned as two different t 


f > 


goddesses, living in the same place of Indra with Mahendrayi.~ 
‘In the Aranya Kanda of the Ramayana, Ravana, struck by sita's — 


beauty asks her if she is Sri, Hri, Kirti or LaksmI or somé~ 


1. Vis. P., I, 7, 21; Mark. Poy IT, 6% 13, 20-21; Garuda aE sg 


re 


> 


4 oe 32537 Padma Ps, Ty 3 \l6oe Ve: 27175; Brahmanda da Ps 5 9, 
8- t 


ry 
am Visdh. bw Binge 107, 92-94. > a 
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Apsaras.? Thus traces of their separate identities may 


occasionally be discerned in the Epics. 
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But rather than interpreting these references, 


especially as far as the birth legends are concerned, as 


attempts to maintain the separate identities of Sri and Lakgmi 
as it would seem at. first, we should consider them as being ~ : 
traditional in maintaining their respective nomenclatures as 
they occur in the original stories without any deliberate 

attempt at separation. The only controversial point is Laksmi'g 
marriage to Dharma. This was presumably an earlier evertbof- 
her history as is evident in’a Mahabharata story. which reveals | 


sie 
this association with Dharma as a step towards her union with © 
# 


1. Cat Rime, TI 46, 16-19. 
2. Bharata, Natyasastra, III, 87. 


3. Visdh. P., III, 8, 4. 
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Visnu.t Priority of this birth is also suggested by the fact — 
that Daksa becomes Laksmi's father in this legend in his 
capacity as Daksa Prajapati and thus the story may be rebendedl 
as a direct succession of the stor; of Brahma's’ parenthood.© 
Lastly it may be said that when Sri is mentioned along with 
Laksmi, sometimes it might indicate their separate identities, 
but at other times the former has been used to symbolise 

prosperity. This finds a supporting echo in the first verse 
of the, Junagarh Rock inscription of Skanda Gupta, which 


mentions both.Sri and Laksmi as it says that eth who is 


or royal sovereignty since Lakgmi is already mentioned as 
Visnu's wife; further it is rather unlikely that a being, t Wea 
whether human or divine, would rescue his own wife for some- > 
body else's pleasure. 

However, occasional references to their separate 
identities are not» continued in the later periods As they 
were fully-merged into each other-in the Sri-Sukta, so. did 


they retain this unity. In the Santiparva’ Sri says clearly - 


1. Mbh., XII, 59, 133ff. (Poona Eda.) Cf: ‘Anfra, p.298. 
av, SBE aT, As. 3 Aft. “a 
3. Fleet, J., CII., III, p+ 158, No. 14, "line &. 
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that she is also ‘known as Laksmi. That these names can be 


indiscriminately applied to the same divinity is apparent 


from these two phrases: yato rajir dhrtistatra Sriséa tatra 


yato dhrtih|yato dhrtisca sriScaiva dharmas tatra jayastathay - 
and ‘rajir yatas tato laksmir, yato laksmistato dhrtibl| yato 
dhrtis, tato dharmo, yato dharmas, tato tayan.- This fusion — 
Seéms to be complete in a verse from the Eirma Purana whete soe 
Lakgmi as Bhrgu's daughter is married to Visnu, bhrgob 
khyatyam samutpanna laksmi_visnuparigrahah tatha Ae . 
| This association of Sri-Laksmi and Visnu seems to be 
a development of her primary attachment to Dharma, and can Dy 
only be understood with a proper interpretation ofall the 
abstractions and terms implicit in the names of the divinitie 
involved. | 
.In fact, it refers to another episode.of Sri-Lakgai's 
birth. »In the Mahabharata, Brahma says that under the rule.) © 
of King FPrthu, the whole world» was flourishing with righteous- . 


ot te) hs 


ness, and at that time, a golden lotus was born from Visu's 


1. Brahma P., IIT, 7. 


2. Brahmanda P., II, 67, 84; Cf: Vayu. P.; LXLII, 79, here, - 
except for Sri being replaced by Lakgmi, everthing remains 
the same. t- 78 “ts 


5.! Eurma PY, XITTjilg Cf, Vise-F., 1, lose. 
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brow, and the goddess $ri was born of that lotus,! (Visnor- ¥ 


dharmena Cn ee Sri became the spouse of Dharma of great 
intelligence. Upon Sri, Dharma begot Artha. “Then, (atha 
dharma stathaivarthah Srisca rajye pratisthita) ,7 i.e., all 


these three, Dharma, Artha and Sri, were established in 


sovereignty. Although here, the poet evidently uses a myth 


to explain the abstract idea of dharma (duty, justice), bi 


artha (meaning, significance) and Sri (abundance, wealth) . 
: = : 


‘ 
cen 


and their connection with sovereign authority, all the abstrac— 


7“ 


tions ‘having been personified. 4 
The next passage continues by stating that a person, — 
upon the exhaustion of his merit, comes down from hesiyen boa 
earth, takes birth as a king conversant with the theory of ~ = 
government, becomes endowed with greatness and can be said to. 


be a portion of Visnu on earth, 'sukrtasya Ksayaccaiva iy-4 


svarlokadetya_ medinim 1 parthivo jayate tato dafdani tivaSanugah 


1. Mbh. XII, 59, 133 (Poona Ed.); according to the Bhagavata 
Purana (VIT. D5 40) Sri came out of Visnu's chest and these 
are just stray references to their relationship at its at 
initial stage where Visnu is regarded as the creator of 
Sri-Lakgmi only to take’ over the position of her husband 
in later times. 


2. Mbh., XII, 59, 133-34 (Poona Hd.). 


32 Id. , 134,.(Poona Ed.). 
4. Mbjr., XII, 59, 135 (Poona Ed.). 


Thus the King is associated with Sri and is himself a part 


of Visnu; this might supply the link between Visnu and Sri 


or more particularly Rajyasri.? 


The Epic literature further develops the mythology 2 


in the Puranas, is that she was churned out of the ocean by 6 
sura, mectar, etc. This has numerous times been narrated in ¥ 
literature, as well as depicted in art; this is the legend 
that according to scholars, alludes to the Gajalaksmi or 

rather the Abhiseka type of Laksmi murti. The main theme of  _ 


this amrta-manthana story is more or less the same in different 


cumstances have undergone several changes. 
The themes areaall closely interrelated as they are 
in fact all variations on. a single theme, and so tend to 


appear in clusters in any myth. 


The term 'amrta' (the elixir of immortality) was already known — 


to the Vedas and seems to have been applied to various 


1. Cf: im this regard how in»the Angi Purana (CCXXXVII) the © 
King desireous of success in war is asked to repeat the ~~ 
Sristava that was recited by Indra. 


offerings in the sacrifice, but more in particular to the 
soma juice. : * 

It seems that in the late Vedic period, that of the 
white Yajurveda, under the influence of philosophical specu- 
lation, the rank of the deities became more defined, the idea 
of a universal spirit developed, and the inferior gods, who 
were held to have-been mortal at first, were said to have 
attained immortality by sacrificing amrta (i.e. Soma) to y 
Agni. It may have been from this idea, i.e. blessings brought 
by sacrificing Soma (amrta), that this myth arose, the Soma 
juice converted into the elixir produced at the churning of °3 
the ocean. 

Such an idea is, in fact, reflected in the Samudra — 
manthana account. According to the Mahabharata and the sf 
Ramayana ,1 the gods, feeling their weakness, having been 
worsted by the demons, begged Visnu for renewed vigour and | 


the gift of immortality. Visnu directed them to churn the 
upon then. 


All the accounts exhibit a Vaisnava bias, as the 


churning could be carried on only when Visnu gave his energy 


a 
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and his blessings to the gods. In the Mahabharata, the 
divine tortoise upholds the mountain-churn of his own aincodaam 
but the later Ramayana identifies the tortoise with Visnu. 
Sri Lak smi does not seem to be given much importance. 

in these texts; she is just one of the many objects that were 
churned out of the ocean. In certain manuscripts she is not a" 
even mentioned. Nor has she been associated with Visnu, 

which happens only later, as in the Visnu Purana,” where she 
goes to Visnu of her own accord. In this Purana, the ‘cause “ 
of the churning of the ocean is different as wall. A long — 


4. ~ | 


account” illustrates how once Durvasas, a portion of Siva, 


being insulted by Indra, cursed him to be abandonéd by Leki, 


-— 
> a ats 


and\then; being devoid of Lakgmi; the whole world. grew pale 
out of fear of the forthcoming destruction and propitiated 4 
Visnu, at whose command the churning of the ocean was per- © | 
formed. Along with various objects, Lakgsmi’came forth, and . = 
the world again flourished with happiness... (This story 
presupposes at least one previous birth for $ri-Lakgm1). z 
Laksmi was then propitiated by Indra and,’ being ce 


pleased; she promised that she would never forsake him, 


1: Mbhs, I, 16, 10-11; V, 102. um 
2. Cf: Ram., 1, 44 (Poona Ed.). 
3. Vis. P., I, 9, 105; Cf: Visdh.’P., 1, 41, 1. 
4. Vis. P., I,°8. ss 


neither would she forsake the person who could recite the 
Stava that Indra uttered in her praise. The Bhagavata Purana. 
tells the same story. Thus, these stories exhibit the TAShng , 


importance of ae es as the main Shicet of the churning. ey 
ove 


The Vayu 2 and the Padma Purana”) the same narrative 


as that of the Visnu Purana, and so have the Agni Purana a. 


and the Bhagavata Burana? except that they refer only very ~ 


eo y 
- 


briefly to the anger of Durvasas without narrating the cir- 
cumstances... The part assigned to Durvasas itself appears to * 

4, 
be only an embellishment added to the original, as no mention i" 


of him occurs “in the Matsya Purana, nor even in the HarivamSa. 


Nor does it occur in what may be considered the oldest extant ~ 


1. Bhe. P., VIII.» But the Devi Bhagavata Furana offers a 
different reason altogether. It says that Gauri and leltauees 
originated from the ParaSakti and were given_to Hara and — 
Hari. But once being insulted by them, Gauri and Lax smi 
left their, husbands who became lustreless as a result. 
So Hara and. Hari repaired to the FarasSakti, who, in the 
form of BhuvanesSvari, directed that Gauri would be born 
as the daughter of Daksa and Laksmi out of the Ksiroda br 
ocean, and that they would eventually be reunited with - .* 
their husbands. This narrative seems to belong to a much —— | 
later period, as appears from the underlying tantric 
attitude to the goddess. -$rimaddevi Phagavatam, VII, 


Chs. 29-30. B. 


2: VarePd, TXbITs Ofr. 
Pade. Pan Vaody-arr. 
A. Agni P., IIT. “ 
5+. Bhg. P., VIII, 5; VIII, 8, 7-28. aa 
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versions of the story, those in the Ramayaya and the Mahab- ©" 


— | 


harata. Both of these ascribe the.churning to the desire of +s 
the gods and the asuras to become immortal. The Matsya 


Se a ; nee ‘ 
Furana” assigns a similer notive to the gods, who. were 


55 


incited by observing that the asuras slain by them in battle | 


were restored to life by Sukra with the sanjivani or herb of 
immortality which he had discovered. The account in the. Hari- } 


vansa is obscure and brief and is explained by the commentator 


- 


as an allegory, in which the churning of the ocean typifies — 


<2) 73 


ascetic penance and ambrosia represents the final liberation.~ 

We have come across several other stories concerning” 
the birth of Sri-Laksmi, but they are not very widely knowns 
We have already discussed the story of Siri Kalakanni Jataka 
where Sri is. the daughter of Dhatarattha.? Another Buddhist 


% 


myth refers to her as the daughter of Sagara (ocean), a naga’ ue 


4b 


king.” The name of Sagara and thus the story was possibly 


originated from her being churned out of the ocean; even in Sy 
the later period, Lakgmi, in the incarnatory form of Radha 
was born of Sagara and Fadma. This also alludes to the same 


story where she came out of the ocean sitting on a wide open = © 


lk Mats PB. 5 CCKLIX, 14 ff. L6fs/ atso COL" @ SCLIu, 
a 


Cf: Wilson, H.H. Vignu Purana, p. 77, f.n. € 
3. Bupra, pp.49, 1?¢t. ( ileal 
4. Saddharma Pundarika, XI, 48-51; SBE., XXI, p. 250f, 
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lotus flower. 

In the Sundanese legend, Sri is said to be born 
from a tear of Dewa Anta or Antabogat (Anantabhoga), the naga” 
Ananta of the nether worlds. The significance or the reasontaha 
behind the story is rather obscure. But nevertheless, these _ 


stories emphasise her association with the flagas, afd in the 


popularity, but also demonstrate a human urge to associate 

her with the human world. The Visnudharmottara Purana, in © 
one of its elaborate chapters,explains these various births 
as belonging to different Manvantaras. With some additions 
as well as some eliminations, the Purana ascribes her seven 
births in accordance with seven manvantaras: (i) in the 
Svayumbhuva-manvantara, she was born of Bhrgu; (2) in 
Svarocisa-manvantara, from Agni; (3) in the Auttamasya- 
manvantara from the’ water; (4) in the Tamasa-manvantara, from — 
the Earth; (5) in the Raivata-manvantara from the Bilva; (6): an 


the Caksusa-manvantara from the blooming Lotus and (7) in the 


VaivaSvata-manvantara, she came out of the ocean when Visnu |. 


\ 


1. Gonda, J., AEV., pe 221. 


2. Upayantu mam devaganah nagaSca_tapasa_ saha, Man. Gr. Sut; 
be: Oe aT a = 


received her.+ Thus, the description which does not mention — 
Daksa, gives ‘precedence to her being born of Bhrgu 
considers. the Samudramanthana to be the last event; this 

further presumes her association with Visnu to be a later 


development. 


li 


e and 
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The ascription of-her birth to Bhregu may be owing to the . 
prominence of the Bhargavas _ in the “Mahabharata, who, with : 
their inclination towards Narayana, bestowed sri-on him. ~~ 
Then later, on the evengtof the churning, of the ocean, 
Laksmi went to .Visnu of her own accord. 
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